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ABSTRACT 
Every nationality has got its own social and political attributes by which it is known and 
identified. This research work is basically a study of the social and political organization of the 
Jukun people of Wukari Division from 1596-1960. The study is based on oral traditions collected 
and documented from the area, supplemented with archival sources and written histories of the 
people. It identifies the people and area in question and examines the genesis and dynamics of 
who they are, where they came from, and how they come to be who they are, as a function of 
their social and political organization. The study concludes that it is the social and political 
organization of the people in question that, first and foremost, gave rise to the concept of 
“Jukun” as a generic term for describing the different sub-sets of nationalities within a larger 
polity. This social and political organization of the Jukun people eventually became an effective 
mechanism that saw them established their influence over many of the group in the Benue 
Valley, and thereby creating a phenomenon of a Kwararafa confederacy or an empire, which 
Wukari, under the leadership of the Aku Uka (Jukun King) is considered its successor state. 
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CHAPTER ONE 
GENERAL INTRODUCTION 
1.1  Background to the study 
This study is partly an effort to recapture, reconstruct and put in a proper 
perspective, a period in the history of a people whose story has raised some 
contentious issues in recent times. It is a humble attempt to under study the pre and 
colonial social and political organization of the Jukun of Wukari Division from 
C.1596-1960, as a basis for the historical reconstruct of the history of the people. This 
is quite important in the sense that, in most part of what is today Nigeria there has 
been insufficient and inadequate widely established credible reference source 
regarding the very long time activities of the various groups, particularly with 
reference to the pre-literate era. This problem has further been compounded by the 
inconsistency and lack of uniformity in available oral traditions amongst the various 
groups, including the Jukun. 
          Consequently, there have emerged several theses and antitheses advancing 
claims and counter claims on the social and political organization of the Jukun people 
as it bother on who they are, where they came from and how they came to be the kind 
of people they are. In this order, Afigbo posit that the first question the average 
African of today would ask about  the past of his people would invariably touch on 
the issues of their origin, migration and settlement, which will in a way facililate our 
understanding of the nature of the social and political organization of the people. The 
Jukun people of our study area are no exceptions in this respect. Through the interplay 
of their social and political structure, they want to know who they are, where they 
came from, and how they came to be the kind of people they are. 
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Sa’ad Abubakar argues that there are reasons to believe that before the 
beginning of the eighteenth century, the Jukun’s most important habitat was the 
Gongola and part of the Benue basin. In the days when Bepi flourished, its rule 
extended through the Upper Benue as far as Rai-Buba
2
. However, in the Kano 
Chronicle, the Jukun dominion is said by implication to have extended from Biyri to 
Fanda. The former is suggested to be located near modern Damaturu in Yobe State 
and the latter assumed to be the Panda of the Igbirra, around the Niger-Benue 
confluence
3
. 
Today the Jukun are mostly located in present day Southern Taraba in Nigeria, 
which was what constituted the Wukari Division. Yet, there are other Jukun groups 
found in Benue, Nasarawa, Plateau, Adamawa and Gombe States in Nigeria, as well 
as parts of north -western Cameroon. In this regard, it is very clear that the Jukun 
people do not exist as a corporate whole under one administration. There are different 
dialects amongst the Jukun speaking people. C.K. Meek observes that the Jukun can 
be divided into several separate dialects which include: Wukari, Donga, Kona, 
Gwana, Pindiga, Jibu and Wase Tofa, but that these Jukuns are known to others by 
different names
4
. The Jukun of Wukari, Ibi, Donga, Takum and Ussa call themselves 
“Wapa” and constitute the Jukun people of Wukari Division. But they are known by 
their neighbors by names like “Apang”, “Kpazo”, “Kwana” etc.The main body, and 
the headquarters of the Jukun is found in Wukari Local Government Area of Taraba 
State, Nigeria. This is where the seat of the king of Jukun is located. Wukari is 
purported to be the successor of the Kwararafa State. The ruler or king of the Jukun 
people of Wukari takes the title “Aku Uka” (The Greatest).  
C.K. Meek argues that the Jukun people held a historical position in Northern 
Nigeria for many centuries before the rise of the Fulani government at the beginning 
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of the nineteenth century, and that the Jukun kingdom of Wukari was the only 
remaining example of the type of state which was characteristic of the Western Sudan, 
prior to the advent of Muhammadan religion and culture
5
. Yet, a significant number 
of recent scholars have challenged this traditional balance of scholarly opinion on 
Jukun history. It is in the light of the recent challenges that this study has set out to do 
a micro study of the social and political organization of the Jukun people of Wukari 
Division from C.1596-1960 in order to establish who they were and how they came to 
be the people they are. 
 
1.2 Statement of Problem  
In recent history, there has been considerable amount of speculations on the 
nature of the social and political organization of the Jukun of Wukari Division in 
Nigeria, which tends to undermine thee traditional scholarly opinion on who they are, 
where they came from, and how they came to be the people they are. This is basically 
because there has been no proper and systematic study undertaken regarding the 
social and political history of the Jukun people of Wukari Division beyond those of 
H.R palmer’s Sudanese Memoirs (1927), C.K Meek’s Ethnographical study of the 
Jukun speaking peoples of Nigeria (1931), S.Abubakar’s people of the upper Benue 
Basin and the Bauchi Plateau before 1800 (1980), and E.O. Erim’s Early Foundation 
of the Kwararafa Confederacy (1987). Through some references have been made to 
the Jukun people as a whole in some literatures like “Gazetteer of Muri Province” by 
Fremantle (1920), A History of Nigeria by Isichei (1983), and The Red Men of Nigeria 
by Wilson-Haffenden (1967), yet they are only superficial discussions which do not 
provide us with adequate knowledge regarding the socio-political organization of the 
Jukun people of Wukari Division in Nigeria, as a basis for understanding the people. 
Consequently, Iseichi speculates that no Nigerian people have history more complex, 
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paradoxical, and mysterious than the Jukun
6
. This speculation has clearly underscored 
the momentum to which recent scholars are challenging the traditional balance of 
scholarly opinion regarding who the Jukun people of Wukari Division are, where they 
came from, and how they came to be the kind of people they are today. 
Basing their claims on the Hamitic Hypothesis and the Sudanic State Theory, 
scholars like H.R.Palmer
7
, C.K.Meek
8
, and S.Abubakar
9
 saw the Jukun people of our 
study area as a Hamitic ruling class who migrated into their present locations from the 
Eeast and controlled a number of loosely organized tribes, and through an effective 
social and political system, were able to controlled a number of loosely organized 
tribes. In this regard, the history of the Jukun people has an inextricable connection 
with the founders of legendary Kwararafa, a state or an empire that existed from the 
fourteenth century till the arrival of the Colonial Administration in the last decade of 
the nineteenth century. 
On the contrary, Africanist scholars have challenged the utility of using the 
Hamitic Hypothesis and the Sudanic state Theory in establishing the nature of the 
social and political organization with reference to the possible place of origin of most 
African groups, and the Jukun people of Wukari Division are no exception. 
It is, therefore, quite evident that what had led to divided opinion on the Jukun 
history were based on dearth of reliable and consistent reference source materials that 
could have clearly defined who the Jukuns, were they came from, and how they came 
to be the kind of people they are. Taking cognizance of the above, this study 
interrogates the following research questions: 
I. What was the nature and type of thier social and political organization in the pre-
colonial period? 
II. To what extend did colonialism affected their social political organization? 
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III. How did the nature and type of the social and political organization of the Jukun 
define who they are, where they came from, and how they came to be the peoply 
they are? 
IV. To what extend did the social and political organization affected the nature of the 
relationship between the Jukun and other major groups in the Wukari Division? 
In this order, the desire to resolve these issues constitutes the basis for this research 
work. 
 
1.3 Aim and Objectives of the Study  
The aims of this is the socio-political organization of the Jukun people of 
Wukari Division from 1596-1960. Consequently, the following objectives have been 
drawn up in order to achieve the above stated aim: 
i. To put in a proper perspective the nature and type of the social and political 
organization of the Jukun of Wukari Division during the pre-colonial period. 
ii. To evaluate the extend colonialism affected the social and political 
organization of the people. 
iii. To have an understanding of how the social and political organization of the 
people defined who they are, where they came from, and how they came to be 
the kind of people they are. 
iv. To understand the impact of the social and political organization of the Jukun 
on the nature of intergroup relations in Wukari    Division.  
 
1.4 Scope and Limitation of the Study  
This is a study of the Jukun people of Wukari Division from C.1596-1960. 
Wukari Division initially comprised of three districts, namely: Wukari, Takum and 
Donga. The dominant ethnic group in the Division was Jukun, but there were other 
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groups such as Chamba, Tiv and Hausa who had significant presence as well. Today, 
these districts have been reorganized into L.G.As. While the present Donga L.G.A 
represents the former Donga Districts, both Wukari and Takum Districts have each 
been split into two L.G.As, namely Wukari, Ibi, Takum and Ussa, respectively. 
Wukari Division, and Wukari in particular is the present headquarters of the Jukun 
people all over.  
This study is, therefore, limited to the Jukun people of what is today regarded 
as Suthern Taraba, which is the geographical area that constitutes the Wukari 
Division. This comprises of the following L.G.A: Wukari, Ibi, Donga, Takum and 
Ussa. This notwithstanding, inferences were drawn from other Jukun communities 
outside the study area. This is basically because there are other Jukun people that exist 
outside the geographical area of the Wukari Division, yet they form a significant part 
of the Jukun people and have had direct influence on the Jukun people of the study 
area. The Jukun settlements are scattered all over the Middle Belt of Nigeria and even 
beyond. 
 The study covers the pre-colonial and colonial periods in the history of the 
Jukun people of the Wukari Division which falls within the period C.1596-1960. 
Available records have it that it was from 1596 the Jukun people effectively 
established themselves as the major ethnic group in Wukari. And from 1596 till date, 
the traditional leadership of Wukari has continually been occupied by the Jukun under 
the title of Aku Uka. With the attainment of independence in 1960, the Nigerian 
government introduced several administrative reforms both at the center and at the 
local levels, which eventually led to the reorganization of the Wukari Division into 
the Five L.G.A of Southern Taraba. 
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The pre-colonial period discusses the early history of the Jukun people 
basically in terms of the traditions of origin, migration and settlements. Also, the 
earlier pattern and forms of social and political organization of the Jukun people are 
covered under the pre-colonial period, while the colonial period examines the process, 
nature and impact of colonialism on the social and political organization of Jukun 
people within the area of study. This aspect discusses the manner and how Jukun 
lands were colonized and subsequently administered. It further considers the impact 
of the Colonial administration on the social and political activities of the Jukun 
people, as well as its effect on the nature of inter-group relations. 
Several challenges were encountered. These include amongst others the 
unwillingness of some of the informants to volunteer certain historical information on the 
basis that it was a taboo to do so. In other instances, targeted informants were not readily 
available. 
It is practically impossible to present a perfect research report no matter the 
ingenuity of the researcher. Based on this observation, certain constraints were 
encountered in the course of gathering data relevant for study. By virture of this study, the 
use of oral information occupies a very central place in this research and getting it from 
informants posed to be more difficult than envisaged. There was certain levels of 
suspicion by some of the informants such as, community leaders and elders, palace 
attendants, and some members of the communities in the study area. While some 
members of the community out rightly refused granting interview to the researcher, some 
of the informants tactically held back certain pieces of information which they thought 
were too sensitive for public consumption. This led to possible distortions which became 
one of the major problems encountered, though, this is quite associated with the use of 
oral tradition. But this was not enough reason to deter a determined researcher from 
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presenting a good piece given the fact that the opportunity to consult a plethora of sources 
through comparative study is possible. 
Another major obstacle encountered in the course of this research was language 
barrier in some of the communities. However, this was addressed by engaging the 
services of an interpreter. In addition, the recent ethno-religious crisis that engulfed 
Wukari and most of the study area made it more difficult to reach valuable informants as 
some had lost their lives and some haved been displaced. The crisis brought about 
restricted movement to certain places, thereby creating an adverse effect on the 
researcher’s movement to reach out to available informants. Due to this development, 
gathering of oral information became slow and took a longer period of time. But 
ultimately, interviews were conducted across a wide range of interest groups and 
communities. The results are on the whole satisfactory. 
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1.5 Significance of Study  
The history of most groups in Nigeria is surrounded with a myriad of 
interpretations due to dearth of credible reference materials. This problem has tended 
to hamper in-depth studies of the earlier histories of most groups, the Jukun people of 
Wukari Division not being an exception. The contributions of other disciplines like 
linguistics, archaeology and anthropology, with oral traditions, however have gone a 
long way in contributing to attempts at historical reconstruction of the history of 
groups in Nigeria. Yet, these efforts have not been adequate enough to resolve the 
lingering controversies as regards the study of the Jukun people of Wukari Division, 
and how it has affected the people as a whole. 
The problem with the controversies and the works which have purveyed them 
is that they do not derive from detailed micro-studies of the area in question. It is 
common knowledge that generalizations or panoramic surveys tend to present a 
smooth synthemic canvas, but this is usually achieved at the expense of a more 
complex picture or reality. Since the controversies stem from the identity of the 
people concerned, an in-depth study of the social and political organization of the 
Jukun people of Wukari Division would be a step in the right direction. For it is often 
said, it is the nature of the social and political organization of the people that hold the 
keys to their historical origins and who they are. It is in the light of the above that this 
study is conceived. 
A study on the Jukun people of Wukari Division from 1596-1960 is, basically 
an attempt to put in a proper context, a history of a people whose story has generated 
some controversies in recent times. In doing so, this study focuses on the examination 
of the social and political organization of the people during the pre and the colonial 
periods. This will give us a fresh perspective in explaining who the Jukun people are, 
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where they came from, and how they came to be the kind of people they are.  As such, 
this could be seen as an attempt to reduce the gap created by inadequacy of available 
materials for proper understanding of the history of the Jukun people of  Wukari 
Division in Nigeria. 
In, another way, the significance of this research work could be gauged also 
from the position that the product of this work serves as a reference material for 
others that would be interested in further study on the Jukun people as a whole. They 
will find this quite handy for future studies. It is also pertinent to state that the product 
of this research work stands to give an insight to policy makers and other related 
interest groups that focus on inter-group and intra-group relations within the Benue 
valley. 
1.6 Sources and Research Methodology  
The researcher heavily depended on historical method of analysis to come up 
with a chronological and comparative assessment of the social and political 
organization of the Jukun people of Wukari, C.1596-1960 based on a multi-
disciplinary approach. Taking cognizance of the historical nature of the study, the 
researcher relied on both primary and secondary sources of data. 
Primary Sources 
Primary sources constitute one of the most important source materials used in 
this study. The following are the methods by which the primary data were obtained 
for this research: 
a) Oral traditions were accessed through various interviews and documented during the 
course of the field trips. A reasonable number of Jukun speaking communities, which 
include, amongst others, Wukari, Takum, Donga, Jalingo, Ibi, Kona, Awe and Ussa 
were visited. Other related groups which include Chamba and Tiv were interviewed. 
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In many of these communities visited, the researcher organized focus group 
discussions, particularly amongst certain members of the Traditional Council, while in 
some instances, a direct interview with the chief of the people or his representative(s) 
was conducted. Also in many of the communities visited, prominent members and 
those considered to be elders, were approached by the researcher for discussions. 
These were also documented. 
b) Unstructured questionnaire was also administered in all the places visited by the 
research team as noted in (a) above. In each of the places visited, fifty (50) copies of 
type set questionnaire were administered on identified indigenous people who have 
reached the age of sixty five (65) and above. The choice of this age group is on the 
basis that they must have had a direct experience of British colonial rule in Nigeria, 
one way or the other. The questionnaire provided a variety of useful information. 
Numerous problems encountered in the process were tackled by patience, critical 
analysis of responses, including the use of other source materials for purpose of cross-
examination. 
c) Archival records, which made up a part of the source materials for this study were 
obtained from the National Archives, Kaduna (NAK). These materials include, 
mostly, records of British colonial activity in Nigeria. The relevance of the archival 
records can be located in their coverage of the colonial period and thus providing 
invaluable source materials for understanding the socio-political organization of the 
Jukun people during the colonial period. Archival materials equally provided useful 
information on issues of origins, migration and settlements. 
d) Relics and remains were observed at some of the historical sites visited. These sites 
include: Byepye and Kwararafa (which were earlier capital cities of the Jukun before 
they moved to Wukari), and other relevant places that bear on the research area. 
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Secondary Sources 
Relevant textbooks and articles in academic jwere consulted in public and private 
libraries. These materials were reviewed and digested for the purpose of the research 
work. Also, there are several unpublished books, news papers, that were all evaluated and 
utilized. Internet materials and other electronic sources were also handy as resource 
material during the course of this research work.  
Collected data from the primary and secondary sources of information were 
carefully subjected to classification, criticism, evaluation and careful analysis and 
interpretation. Oral information gathered were recorded, translated and then transcribed 
into writing while secondary source materials were read and transcribed by appraising the 
authenticity of the source, the accuracy or worth of the data and its relevance to this 
study.  Consequently, the cross-examined and analyzed data were interpreted upholding 
the historical methodological requirement of objectivity, concise chronology and textual 
criticisms, which are worthy components of acceptable and reasonable historical 
scholarship. 
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CHAPTER TWO 
LITERATURE REVIEW AND THEORETICAL FRAMEWORK 
2.1 Introduction 
This study is an attempt to reconstruct a history of the Jukun people of Wukari 
Division within the context of social and political organization of the people. In this 
order, the work, to some extent, delves into issues of tradition of origin, migration and 
settlement of the Jukun people, as a way of understanding the nature and character of 
their social and political organization in pre and colonial times. This is so because the 
study of this nature is an issue which touches the very foundation of the group identity 
of a people, and the identity of the people is basically a function of their social and 
political organization. The issue of group identity, especially in a plural society like 
Nigeria with many centrifugal tendencies and in which access to limited resources, 
political offices and employment opportunities is largely determined by ethnicity. The 
cynic might ridicule those who attempt digging into the origins, migration and 
settlement of people by focusing on the nature of their social and political 
organization; and might ask, is it not sufficient to identify such people as they are 
known at present? Apart from holding the key to the ethnic identity of any people as it 
points to who they are? or the collective identity of the people, it also has the capacity 
or potential to facilitate the achievement of the goal of the individual and group
1
.  
According to Afigbo, one fundamental question which the average person 
would ask about the past of his people would invariably touch on the issue of their 
origin, migration and settlement
2
. The Jukun people of Wukari Division in Nigeria are 
not an exception in this respect. They want to know who they are, where they came 
from and how they came to be the kind of people they are. It is because of the need to 
meet this insistent demand that scholars have continued, and will continue, to blunt 
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the cutting edge of their intellectual weapon by striking at this interactive problem 
through the study of the social and political organization of the Jukun of Wukari 
Division in the pre and colonial periods.  
Several efforts have been attempted to clearly understand the history of Jukun 
people in general and their social and political organization in particular. These 
attempts have often led to several conclusions. In some quarters, it is purported that 
the present Jukun have a long standing history of an effective social and political 
organization that is traceable to the ancient Kwararafa that once held sway over a 
large portion of present day Nigeria. While in other quarters, counter arguments have 
discredited the Jukun as being the heir to the ancient Kwararafa. The factor which has 
given rise to the claims and counter claims is not farfetched. Irrespective of the 
leaning of scholars on the history of Jukun people, they are all unanimous that lack of 
sufficient written source materials, as well as inconsistency in available oral 
traditions, are major factors limiting their effort to clearly reconstruct, and reconcile 
the history of the Jukun. 
 
2.2 Literature Review 
In recognition of the above obvious fact, this study drew inferences from the 
earlier studies, to be able to establish the requisite foundation for an elaborate and 
objective research work. The work of R.K. Udo on the “Environments and Peoples of 
Nigeria: A Geographical Introduction to the History of Nigeria” which attempts to 
give a general overview of the migration and settlement patterns in Nigeria, based on 
the social and political organization of the people, is a convenient starting point. Udo 
posits that there have been many waves of human movements from across the Sahara, 
which has never been a complete barrier between the territory lying to the north and 
south of the Sahara desert
3
.  As such, there have been displacement and intermingling 
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of peoples, some have been pushed into new and often more difficult environments 
and the people; given the technology at their disposal, have had to adapt their ways of 
life to make the best use of their new environments. He further notes that, in view of 
the open nature of the Nigerian landscape, particularly in the grassland areas of the 
North, it is not difficult to explain the absence of notable natural routes of human 
migration in the country. Mountain passes and river valleys constituted natural routes, 
as distinct from roads which were created by man. Movement between the peoples of 
the Northern and Western borderlands of Nigeria had been relatively easy and regular, 
largely because of the absence of physical barriers.  
In this regard, Udo has given a general impression on the basis of geographical 
factors, that many of the groups in Nigeria today migrated, mostly through the North 
and possibly from the East, and subsequently establishing a particular form of social 
and political organization, that was conditioned by their geographical environment. 
As such, this work has demonstrated very strongly a possible general pattern of social 
and political organization of the Nigerian people based on the nature of their 
migration and settlement in the Nigeria area. This seems to reinvigorate the Hamitic 
Hypothesis found in the traditions of origin of many of the ethnic groups in Nigeria 
today, and the Jukun people are no exception to this. In this connection, Udo’s work is 
of immense value to this study of which bothers, to some extent on the social and 
political organization of the Jukun people of Wukari Division. 
The significance of Udo’s work to this study is on the basis that it attempts to 
give us a glimpse of possible migratory routes of the Jukun people, which as 
suggested was from the northern part of the Nigeria region, and thereby enabling them 
to establish the kind of social and political organization as they did. His work, thus 
falls short of telling us the likely point which the Jukun had originated from and how 
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they came about such form of social and political organization. More to this, some 
scholars, on the basis of linguistic and archaeological evidences, heavily criticized the 
probability of a Northern origin and migration into Nigeria by most of the groups on 
the basis of their social and political organization, Jukun included. In the light of the 
above, this study is set out to revisit the Hamitic Hypothesis in relations to the nature 
and character of the social and political organization of the Jukun people. This is 
against the background of emerging perspectives on who the Jukun people are. 
 E. J. Alagoa while discussing “People of the Cross River Valley and the 
Eastern Niger Delta”, notes that no unitary have been recorded for the Ibibio, the 
largest group in the Cross River basin. He contends that among the smaller Ekoi 
groups to the north and north-east of the Ibibio, there was a general impression that 
they come from homes further north, for the site of each new town is to the south of 
the former one. He is of the opinion that this general impression agrees conveniently 
with the linguistic relation to groups in the Benue valley, and the suggestion that 
south-eastward movements from that area may have led to the spread of the Bantu 
languages into Central and Southern Africa
4
. Alagoa further contends that Effik 
traditions of origin also give a north to south direction of migration, based on 
similarity in social and political organization of the people with other groups towards 
north. The first location identifiable on the ground is Ibom, a town in Arochkwu in 
Imo state
5
. He further notes that the basic form of social and polical organization of 
the Ibom people connotes some parallels with those of Akpa. In this regards, He notes 
the other traditions recorded by Arochukwu sources that one of their rulers “whose 
father was named Aro”, had obtained Akpa (Jukun) mercenaries to drive away from 
Ibom people identified as Ibibio
6
. 
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Alagoa, therefore, opines that the traditions of peoples of the Cross River 
region see to confirm the relationships suggested by the linguistic affinities with 
peoples of the Benue valley, and with the Bantu-speaking peoples of the east, which 
has greatly influenced on the nature of their social and political organization. For the 
periods subsequent to the remote times of the settlement of the first populations on the 
land, the main external influences on the Cross River area were from the Jukun 
empire to the north-east of the region
7
. And Arikpo notes that the name Akpa by 
which the Jukun are identified in the Cross River region has been said to have a wide 
distribution within the region. The town of Calabar on the Cross River estuary, for 
example, is known locally as Atakpa, with a possible correlation with Jukun 
AtaAkpa
8
. Alagoa argue that these Akpa references to the estuary may indicate the 
use of the area as an export outlet by the Jukun for slaves collected in their extensive 
raids over Northern Nigeria
9
.  
It is also noted that early relationships between the Jukun and peoples of the 
Cross River region have been seen in institutions basic to the life of the communities. 
Thus, evidence of the divine kingship and sun-worship of the Jukun has been found in 
the titles among the Ekoi and Ntinya and Okuku among the Ibibio
10
. In this regard, 
Alagoa’s opinion on the possible migration routes of some of the groups in present 
Cross River State of Nigeria, as indicated in their cultural and linguistic similarities 
with the people of Benue Valley tends to support the notion of a northern migration 
into Nigeria, as suggested by Udo. 
The assertion of northern migration into Nigeria is in consonance with the 
popular traditions of origin, migration and settlement of the Jukun people of 
Kwararafa in Nigeria. This clearly underscores the relevance of Alagoa’s work to our 
study in the sense that it attempts to give an idea of the possible nature and influence 
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of Jukun on other groups. The work also suggests possible migratory routes, as 
indicated in linguistic and similar traditional institutions, with the Jukun who are 
located towards the north-east. But on the contrary, Alagoa’s work fails short of 
telling us the possible location in the North or East that the people of Cross River 
originated from nor that of the Jukun people. His work does not also give us an 
understanding of the nature of the traditional social and political activities of the 
people in question as they relate with each other.  
Another relavant work to our study is Ade Obafemi’s “States and Peoples of 
the Niger-Benue Confluence Area”. While considering the various accounts of the 
traditions of the peoples of the Niger-Benue confluence area on the basis of their 
social and political organization, Obafemi acknowledges that the problems in such a 
historical study are numerous. The first of these is in regard to source materials. The 
oral traditions that have been recorded are copious but uneven for the entire area 
11
. 
The peoples of the area under consideration range from groups like the Nupe, Igala, 
the Igbirra, the Alago, the Idoma and Tiv to other groups. Obafemi contends that 
because of their own dynastic accounts, the Igala and the Nupe kingdoms offer 
historical evidence over a longer time-span. He notes that these two groups, together 
with the much talked about Kwararafa empire, exercised dominant influence in the 
area, especially in pre-1800 history. Along this line of account, the histories of the 
Nupe and Igala and indirectly of Kwararafa (Jukun), provide a general framework for 
the history of the peoples of the Niger-Benue confluence area 
12
. 
With respect to the Igala people, Obafemi observes that one initial problem in 
sketching the history of the Igala State in its early period is that of chronology. He 
further notes that the king-list features a continuity which would make us believe that 
the Atta Ayagba or the final Atta represented by an Ayagba belongs to the 17
th
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century. As such this period would make the Igala account of a historical war for 
independence from the Onu Apa (Aku of the Jukuns) more plausible. Other traditions 
of origin which seem to push the establishment of the Igala State as a recognizable 
political entity to a much earlier period abound. Benin traditional history preserves 
information on the relations of the Obas Ozolua and Esigie with “Attah of Idah”
13
. 
Obafemi opines that the most dramatic aspect of their traditions of origin, 
migration and settlement is centered around the personality of the Tsoede or Edegi 
who is said to have been fathered by an Igala king and a Nupe woman. He contended 
that after a period of residence at Idah, his father died and he fled upstream from Idah 
with the essential insignia of office in a celebrated bronze canoe which was piloted by 
Kyedye (riverain Nupe) canoe men. He arrived with them at the confluence of the 
Kaduna and Niger rivers where he established himself at Nupeko and from where he 
conquered the other places that became part of Nupe land
14
.Obayemi further notes 
that one other power which casts its long shadow across the confluence area is that of 
the Apa, Wapan or Jukun. No consideration of the history of the Niger-Benue 
confluence can ignore the role, presumed or actual, of a Jukun empire. He contended 
that the Idoma, Igbira and Igala often describe themselves as being related to the 
Jukun and are sometimes jointly (referred to as ‘Apa people) in this sense, even 
though Obafemi’s work is not directly on the socio-political organization of the Jukun 
people of Wukari Division, its clearly proved its relevance to this studyhas in 
touching on some aspects of the Jukun history, particularly the nature of influence 
they had on the other groups within the Middle-Belt region of Nigeria. His work gives 
us a glimpse of the Jukun as a group that had an effective socio-political organization 
system which provided them with such latitude to spread their influence all over. This 
notwithstanding, Obafemi’s work does not provide us with a detailed discussion on 
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the basic forms of the traditional socio-political organization of the Jukun people. In 
fact, his work is more of a panoramic study of the Jukun without an indepth 
understanding of the social and political organization of the Jukun people of Wukari 
Division from C.1596-1960. 
S.U. Fwatshak’s work, “The Origin of the Chadic Speaking Groups in the 
Central Nigeria Area: A Reassessment of the Bornoan Tradition discusses the origin 
of the Chadic speaking peoples in the Nigerian Middle Belt by assessing the nature of 
their social and political organization. These groups include: The Mwaghavul, Ron, 
Chakfem, Jipal, Ngas, Mupun, Chip Tal and Pai, the Montol Bwol, Mirriam, Kwalla, 
Doemak and Geomai. He notes that the popular versions of these groups’ traditions of 
origins claim that they migrated from Borno to occupy their present locations. The 
Geomai, in particular, have two legends about their origins corresponding roughly to 
the clan structure of Geomai society. A version of the legend is that Geomai 
ultimately came from Yemen through Ngazargamu along with the Igala, Idoma, 
Alago and Jukun
15
. The claim of migration from Yemen through Ngazargamu into 
Nigeria is common  in the Jukun peoples traditions of origin, migration and 
settlements. The Geomai traditional order had a special recognition of the Aku Uka of 
Wukari as the overall authority of the Apa Jukun.  They also posses a social and 
political system, comprising of a sacerdotal class similar to that of the Jukun of 
Wukari.  In this connection, Fwatshak’s work, though not directly on the Jukun 
history, is of relevance to our study of Jukun peoples history in the manner in which it 
attempted to draw similarities between the social and political organization of the 
Geomai people, in particular, and the Jukun people of Wukari. This has given us a 
clue as to the possible traditions of origin, migration and settlement of Jukun related 
groups. His work has demonstrated that the Geomai people have a sense of 
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relationship with the Jukun people of Wukari. The similarity in some aspects of  the 
social and political organization of the Jukun and the Geomai is a clear testimony of 
the nature of the influence which they had on each other. 
B.F. Bawa in a study of Origin, Migrations and Early History of the Lowland 
Communities of Plateau State essays  that the Geomai of Shendam together with the 
Jukun and the Ngas left Borno and arrived at Gerram in present day Pankshin before 
they later dispersed to their present areas by splitting into several branches and bands. 
The first group was led by the eldest of the leaders into the Benue region, and became 
known as the Jukun
16
. This tradition does not only emphasise the northern migration 
into Nigeria by the Jukun, but also attempts to give a clue regarding the wide spread 
of Jukun social and political influence within the Central Nigeria. Against this 
backdrop, it becomes necessary to conceptualize Jukun people within the context of a 
multiplicity of diverse groups. In this regard, Bawa’s work becomes a valuable 
reference source for our study on history of Jukun people. Yet Bawa’s work does not 
give us a comparative assessment of the social and political organization of the 
respective groups in Central Nigeria vis-à-vis that of the Jukun, as they bear on each 
other. 
While focusing on the accounts of traditions of the Jukun people, B. Sukuji 
argues in his work on History of Jukun and Kwararafa Kingdom that the term Jukun, 
by which the Jukun speaking peoples of the Middle Belt region of Nigeria are 
generally known today, is derived from the Jukun compound word for ‘men’ or 
‘people’ (apa-Jukun), but that the name by which their country was known and called 
was Kwararafa. Sukuji does not tell us how the name Jukun was arrived at. He 
however, argues that the Jukun have been associated with different names. He 
contends that many of the groups that are presently found in the territories stretching 
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roughly from Pindiga to Shendam and Wase, and to the middle Benue and Gongola 
valleys constitute the Jukun heritage. This includes parts of Taraba, Benue, Bauchi 
and Plateau States in today’s Nigeria
17
. The significance of Sukuji’s work is such that 
it gives us a wider perspective for conceptualizing the Jukun people based on the 
nature and character of their social and polical organization. His approach of the study 
of the Jukun people and their social and political organization was more panoramic in 
nature without a focus on a particular Jukun group. In this regard, much attention was 
not given to the basic units that made up the social and political organization of the 
Jukun people. In general, Sukuji’s work does not give us a clear understanding of the 
nature of the social and political organisation of the Jukun society.  
D. Anyeze in The Jukun and their King attempt a study of the social and 
political organization of the Jukun people. He began his study by corroborated 
Sukuji’s position on the etymologically of the word Jukun, which he said is derived 
from ‘Apa-jukun’ which is translated to mean people or humankind. He contends that 
the Kwararafa people, and they are now found in twenty seven States across Nigeria 
and even in North West Cameroon, Benin Republic and Chad
18
. It is in this 
connection that C.K Meek notes that most of the ethnic groups in the North Central of 
Nigeria trace their origin to the Jukun people. Such groups include, Alago, Idoma, 
Agatu, Mumuye, Igala, Ichen, Igbirra, Geomai, Rendere, Angas, Migili (Kano), 
Gwana among others. Anyeze therefore, suggests that the word ‘Jukun’ is derived 
from the Wapan expression ‘Apaj-ukun’ (people) and has grown to become the 
unifying name for a large ethic community. He also suggests that the word Jukun has 
been used interchangeably with the word ‘Kwararafa’. Anyeze contends that 
‘Kwararafa’ is obviously a Hausa term which is derived from the compound word 
‘Kwararo’, which connotes the convergence of different people in a particular 
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location. This coming together of different nationalities may have taken place 
between 12
th
 and 13
th
 centuries in the upper and middle Gongola river valleys
19
. 
Anyeze, thus, attempts to trace the history of the origin of the name Jukun to the 
Hausa people due to their similar social and political system, and thereby gives us a 
clue regarding the Jukun people. In this connection, though Anyeze’s work is not 
specifically on Jukun history, it provides us with information on the possible origin of 
the Jukun concept, as it relates to the nature of the social and political organization of 
the people. The work also provides us with a basis for understanding the Jukun 
people. However, this work does not give us a clue as to the detail composition of the 
character of social and political organization of the Jukun of Wukari before 
independence.  
S. Abubakar in his work People of the Upper Benue Basin and the Bauchi 
Plateau before 1800 suggests that it is quite possible that all the modern Jukun groups 
within the vast region of the Nigerian Middle Belt were possibly part of the legendary 
Kwararafa. He acknowledges Kwararafa to be an ancient kingdom possibly an empire 
that is believed to have flourished in the Benue region several centuries before it was 
succeeded by the kingdom of Wukari. He opines that before the beginning of the 18
th
 
century, the Jukun’s most important habitat was the Gongola and parts of the Upper 
Benue basin. Abubakar suggests that it may have been from those regions that the 
Jukun’s well-known external activities in the preceding centuries before the 19
th
 were 
undertaken. He submits that the motives for the Jukun military conquests seem 
obscure. In this regard, he argues that the Jukun did not aim at setting up an empire, 
but rathers that probably, they were interested in looting and collecting booty. 
According to him, was because Kano and other Hausa cities, as well as Birnin 
Gazargamo which also became subject to Jukun raids, were centers of international 
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trade and therefore obvious targets of any groups interested in conquest for 
materialistic reasons
20
. 
 Abubakar further observes that while the external activities of the Jukun are 
well known, virtually nothing is known about their internal organization before the 
19
th
 century. He therefore suggest that prior to the 16
th
century, the Jukun lived not 
under a central authority but in small communities, each independent of the other. He 
surmises that probably as from that century, a powerful military class emerged among 
them, possibly to counter Borno’s expansionist policy. Consequently, with a highly 
efficient cavalry, (horses being obtained from Hausa land,) the various independent 
Jukun communities were unified under the control of military men. The Jukun began 
a career of distant military raids against Hausaland to the North-west and Borno to the 
North-east. Over time, the Jukun were opened to new alien influence and were, 
consequently, compelled to migrate.  Abubakar suggests that the coming of new 
immigrants, the Pabur in the west and Chamba in the east, completed the process of 
Jukun decline. With the collapse of the military that had previously held sway over 
the various groups, the Jukun reverted to their previous arrangement as autonomous 
communities. This process started probably from the 17
th
 century when Aku Katakpa 
founded Puje in 1660
21
.  
According to Abubakar from their new location, the Jukun probably spread 
their influence over non-Jukun groups and rebuilt their institutions. But unlike the 
early period of their apogee, it was a religious and not a military caste that emerged as 
the most powerful. In this regard, the new Jukun bases, Wukari, became more of a 
spiritual than a political center and the Aku (Chief) owed his position to his religious 
role. Abubakar’s acknowledges that the Jukun were the most powerful group in the 
middle Benue region. Noting that, their influence had, at one time, extended 
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westwards to the Bauchi Plateau and eastwards to the Mambila. Jukun lived in 
autonomous chieftaincies whose rulers, though independent politically, recognized the 
Aku of Wukari as the supreme spiritual authority. He was also the fountain and 
highest example of divine kingship
22
.   
Abubakar’s work, thus provides valuable information on the history of the 
Jukun people. His work gives us some glimpse on the pre-colonial social and political 
organization of the Jukun people by focusing on theon the pre-colonial government 
and admistration among the Jukun. This, in his view, would facilitate our 
understanding of the nature and extend of Jukun influence all over the Benue valley.  
Yet, Sa’ad couldn’t trace the migratory routes of the Jukun people beyond the Benue 
valley. His work also does not provide a detailed study of the overall assessment of 
the traditional social and political organization of the Jukun people beyond the general 
administration of the people. 
C. K. Meek in his work; ‘A Sudanese Kingdom: An Ethnographical Study of 
the Jukun-Speaking People of Nigeria’, discusses the origin and migration of Jukun as 
a function to the nature of the social and political organization of the people. He 
suggests that the earliest reference to Kororofa (kwararafa), a name related to the 
Jukun, within historical times is contained in the Kano Chronicle, which has been 
translated by H.R.Palmer
23
. The Chronicle is said to have the appearance of being a 
bonafide list of the kings of Kano from A.D. 1000 onward, and of the principal events 
which occurred in the reigns of each. It is stated that in the reign of Yaji (1349-85), all 
the pagan tribes from Biyri to Fanda were subject to him. The Kwararafa alone 
refused to follow him, so he went to their country. Meek, thus, suggests that 
Kwararafa was an important State as early as the latter part of the fourteenth 
century
23
. Meek  observe that Borno records  make  no definite mention of the Jukun 
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until the reign of Ali ben el Haj Omar who ruled Borno between 1645-84, at the time 
when Kwararafa was at the zenith of its power. It is related that ‘Ali’ was once 
besieged in his capital of Ngazargamo by Tuareg from the north and Kwana (Jukun) 
from the south.  
Meek further contends that when one turns to the traditions of the Jukun 
themselves, the most striking point is the comparative absence of any suggestion that 
the Jukun were ever anything but a warlike collection of people whose sole interest 
was the maintenance of innumerable religious cults under the presidency of a spiritual 
potentate. One exception is the Pindiga tradition of conquests in Hausaland. It is 
asserted that when Rumfa was king of Kano, he sent a message to the king of 
Kwararafa that he would no longer recognizehis suzerainty. Meek notes that when 
this is reconciled with the Kano records which indicate that Rumfa ruled from c. 
1463-1499, and no mention is made of any Jukun assaults at this time, one is likely to 
come up with an assumption. He therefore, suggests that the Pindiga account may 
refer to the later part of the following century, when the Jukun defeated Kano people 
as contained in the Kano Chronicle.
24 
Meek also records that there are one or two Jukun traditions relating to the 
wars with Borno. He note of a common story on how on one occasion, the army of the 
Jukun succeeded, by a ruse, in extricating itself from certain defeats during a Jukun 
invasion of Borno. The name of the Jukun king of whom this story is told, Meek 
notes, is sometimes given as Adi Matswen, and it is said that when he went on a 
campaign, he was accompanied by hundreds of servants carrying millet and corn 
rubbers, in order that a fresh brew of beer might be set each day
25
. Meek also recounts 
other traditions amongst the Jukun and concludes that there is no clear Jukun tradition 
of the foundation of Kwararafa or Byepyi, as it is called by the Jukun, which was 
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situated a few miles away from the present site of Wukari. He therefore, suggests that 
the extent of the Kwararafa dominions can best be gauged by considering, first, the 
traditions of the local groups; and second, the distribution of the Jukun language and 
religious cults
26
.  
Meek’s work discusses several aspects of Jukun history,  including traditions 
of origin, migration, settlement, kingship, government, social institutions etc. Even 
though, Meek’s conception of who the Jukun people are is quite limited due to the 
fact that he basically relied on linguistic evidence, his work has remained one of the 
most monumental studies on the Jukun speaking people.  Meek notes that the social 
organization of the Jukun was kindred system, while the political structure was 
theocratic. His work gives an elaborate exposition of the Jukun, its environment and 
history. It studies the community and its organization, the divine kingship as well as 
other aspects of Jukun society. 
The relevance of Meek’s work to our study, therefore, cannot be over 
emphasized. It has remained one of the monumental efforts in a general study of the 
Jukun people as a whole. His work has also attempted a much indepth study of the 
social and political organization of the Jukun as a whole, without much attention on a 
specific Jukun group. This often led to generalization without recourse to specific 
study. 
H. R. Palmer, in his “Sudanese memoirs”, opines that, according to the 
traditions of the Jukun and some of their neighbours, the Jukun were not originally 
indigenous either to the Benue region their present main habitat, or  to Nigeria, but 
migrated from Kordofan and region of the Nile, through the Fitri, Mandara, and the 
Gongola regions to the Benue. He, therefore, suggests that the degree of credibility 
which should be attached to traditions of this nature must be determined by the degree 
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to which their main details can be checked or supported from  independent sources. In 
this regard, Palmer concludes that the proof of the Jukun’s and who they, in fact 
depends largely on how far the veil which hangs over the past history of such 
countries as Mandara, Bornu, Bagharmi, Kanem, Fitri, Wadai, and Dafor can be 
pierced, and how far the composition of tribal units of the past culturally cognate to 
the Jukun can be ascertained or determined
27
.  
Consequently, Palmer notes that the Kanuri call the Kwararafa peoples in 
general Kwana or Gwana, but on the other hand, the Kanuri word for the Jukun 
proper, i.e the ruling caste itself, is Kona or Kwona. He contends that, in Bornu, it is a 
generally accepted belief that when, in about A.D 1250, the famous Mai Dunama 
made the first Magurmi expedition west of Lake Chad, the Nigalaga tribes of  Kanem 
and Fitri which settled in the Gujba region found the Kwona (Jukun) already 
established on the Gogola River. Palmer them suggests that Henadama, which was a 
name for the country stretching from the N’ Dikwa region (country of the tribe of 
‘Kwa’ called N’ diku or N’dina) was the very region in which the Jukun first 
established themselves within the area which is now Nigeria
28
.  
Palmer’s work gives us a fresh perspective in conceptualizing the Jukun 
people, whom he refers to as a ruling caste. He also reiterates the possibility of the 
Jukun migrating into Nigeria from the North or East, in consonance with the Hamitic 
Hypothesis. This was done by pointing out some similarities in the social and political 
institutions of the Jukun with those of other ethnic groups further north. In this 
connection, Palmer’s work is of immense value to this study in the sense that it 
attempts to give us an impression of the possible migratory routes of the Jukun as a 
function of their social and political organization. 
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However work does not focus on a specific study of the social and political 
organization of the Jukun people of Wukari Division. In this connection, several 
aspects of the social political organization of the Jukun people, which would have 
provided a more indepth understanding of the people in question are lacking. 
O. Erim, in his work on The Early Foundations of the Kwararafa Confederacy 
(1331-1920) raised issues of the social and political organization of the Jukun people 
as it regards the foundation of the Kwararafa. He argues that in recent years, there has 
been a considerable amount of unfair reporting on the emergence of the ancient 
Kwararafa confederacy between 1331-1902 A.D. The balance of scholarly opinion is 
in favour of the view that the Jukun, through their complex social and political 
institutions, founded and ruled that State from the early times till the arrival of the 
British colonial administration in the last decade of the nineteenth century
29
. He 
further contends that while some of the scholarly views on the confederacy had been 
extremely useful in understanding the events of that state, they have not succeeded in 
putting together its past into proper historical perspectives. In this regard, Erim 
suggests that Kwararafa was first dominated by the Abakwariga before it shrank in 
the seventeenth century to a micro-state which was dominated by the Jukun ruling 
elite, and that its first political elite were the Abakwariga who were later replaced by 
the Jukun whom modern scholars tend to refer to as the founders of Kwararafa 
confederacy
30
. 
In this connection, it is suggested that Kwararafa, which was the predecessor 
of Wukari, was founded by the Abakwariga who used that State as a religious bastion 
of defence against the spread of Islam from Hausaland. Erim contends that the 
Abakwariga remained the dominant ruling elite until the first decade of the 
seventeenth century. Thereafter, the Jukun arrived, and with the expansionist wars of 
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Idris Alooma, the northern capital of Kwararafa collapsed and the subsequent 
establishment of a new capital at Api. There after the struggle for political power 
increased in intensity and this was reflected in the constant transfer of the capital from 
Api to Puje, to Wuse and finally to Wukari. Erim concludes by suggesting that, at 
Wukari, the Jukun hegemony was assured and this may explain why all kings are still 
confirmed there and why the place holds a special, almost sacred, position in Jukun 
thinking
31
.  
While Erim did not specifically discuss the issues of origin and migration as a 
function of the nature of the pre-colonial social and political organization of the 
Jukun, he suggested that the Jukun people only arrived in the Benue region as late as 
the seventeenth century to join other ethnic groups that constituted the Kwararafa 
confederacy. This suggestion in a way negates the earlier position of Meek who had 
clearly shown that the Jukun people existed in the Benue region, and have been part 
of the Kwararafa confederacy as early as the fourteenth century
32
. 
 Erim’s work, is therefore, of great value to our study of the social and 
political organization of Jukun people in Nigeria, taking cognizance of the fact that it 
recognizes Wukari as an important Jukun settlement, and that it challenges the 
traditional Hamitic Hypothesis which influenced the northern traditions of origin, 
migration and settlements of the Jukun. However, he did to clearly establish who the 
Jukun are, and where they came from on the basis of the social and political 
organization of the people. Erim’s work, thus, did not dwell directly on the social and 
political organization of the Jukun people of Wukari Division. His work was basically 
an attempt to debunk the possible association of the Jukun people to the early 
foundation of Kwararafa without necessarily concentrating on the internal social and 
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political organization of the people as a way of understanding who they were, and 
how they came to be the kind of people they are. 
C. C. Jacobs in his study of “British Administrative Policies in Tiv-Jukun 
Relations between 1900 and 1945” corroborated Erim’s position and affirmed that the 
identification of the origin, settlement and migration of the Jukun with the Kwararafa 
is a case of people claiming history that is not their own. In his words; “the 
identification of Kwararafa with the Jukun was largely the work of C.K. Meek, who 
saw in the Jukun a race of Hamites who had migrated from Egypt and brought along 
with them concept of divine kingship”
33
. Jacob, therefore, assumed that, due to the 
feedback factor, the Jukun people now identify themselves with Kwararafa and claim 
a history for  themselves which is in fact not their own.  
C. C. Jacob’s study of Jukun was based on Jukun-Tiv inter-group relations, 
and he suggested that one of the most memorable episodes in Anglo-Jukun relations 
which had serious implications for the Tiv was Palmer’s love affair with the Jukun. 
Jacobs suggested that Palmer was convinced that the Jukun had migrated from Egypt 
and had brought divine kingship and the religion of ancient Egypt, and that he was 
convinced that British officials had misunderstood the Jukun system of government 
and treated the Aku as if he was a village head and expected the Jukun aristocracy to 
do road work. In this regard, Jacobs was of the opinion that Palmer was enamoured 
with the Jukun and their institutions. Some of these criticisms by Jacobs have earlier 
on been established by I. Elizabeth, in her study of  where she observes that no 
Nigerian people have a history more complex, paradoxical and mysterious than the 
Jukun
34
.  
In this regard, Jacobs work, which does  not directly bear on the social and 
political organization of the Jukun people, has clearly demonstrated a departure from 
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attempting to look at the Jukun people as related to the Hamitic race and thereby 
equating them with a tradition of eastern origin. In the contrary, Jacobs suggested a 
southern tradition of origin for the Jukun people on the basis of J. H. Greenberg’s 
version of African Language Classification. Consequently, Erim, Jacobs and Iseichei 
seem suggest a possible way of looking at the history of the Jukun people. On the 
other hand, though, their works on the Jukun people were rather superficial and 
without recourse to the credibility which detailed micro-studies of the social and 
political organization of the people could provide. 
It is, therefore, very glaring from the literatures reviewed that there seems to 
be no consensus regarding the nature and character of the social and political 
organization of the Jukun as it relates to who they are, where they came from, and 
how they came to be the people they are. The gaps identified in the above literatures 
have often led to wide range of speculations, claims and counter claims among 
scholars. The fundamental issue here is that, it is difficult to adequately reconstruct 
the early history of a preliterate people without recourse to some basic aspects of their 
social life. As Afigbo observes, those who seek to do so can easily fall victim to wild 
romanticism or sterile skepticism
35
. These two dangers have been among the main 
obstacles to the proper study of the Jukun people in Nigeria. But as Dieyi would say, 
the people hold the keys to their history. In other words, rather than perpetuate 
panoramic surveys of the history of Jukun people as a whole, detailed micro studies of 
specific local communities social and political institutions may yield better results 
regarding certain historical aspects of the Jukun people of Wukari Division. This 
work is an effort in this direction. Through the study of the social and political 
organization of the Jukun of Wukari Division, it provides such a latitude to resolves 
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the issue of who the people are, where they came from, and how they came to be who 
they are. 
      
2.3 Theoretical Framework 
Over the ages several theories have been formulated in an attempt to explain 
social relationship and progress amongst human  groups. The Greek thinkers of both 
idealist and materialist schools originated the basic types of historical interpretations 
which have endured to the present day. The finest exponent of this materialist view in 
Greeco-Roman culture was Lucretius who gave a brilliant sketch of the steps in the 
development of society in his poem “The Nature of Things”. One of these theories is 
the “Best People Theory” whose interpretation contains infusions of the prejudice that 
some elite, the best race, the favoured nation or the ruling class alone make history. 
The Old Testament assumed that the Israelites were God’s chosen people. The Greeks 
regarded themselves as the acme of culture, better in all respects than the barbarians. 
Plato and Aristotle looked upon the slave-holding aristocracy as naturally superior to 
the lower orders
36
.  
This theory, therefore presupposes that the Jukun of Wukari Division see 
themselves as the ruling race of Hamites which had brought divine kingship as a basis 
for complex and effective  socio-political system that diffused throughout the Benue 
valley and beyond. In as much as this theory could in a way throw light on the 
relationship between Jukun people and Kwararafa, it emphasizes the superiority of a 
particular group (Jukun) over and above other groups that constituted within the 
Benue valley and beyond, and there is no scientific basis for such a claim yet. As 
such, this study finds the utility of the “Best People Theory” inadequate as a tool for 
objective assessment of the “social and political organization of the Jukun people of 
Wukari Division from C.1596 to 1960”.  
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The Best People Theory has been criticized by Marxism as a straightforward 
theological view of history which is crude and naïve, too close to primitive animism, 
too much in conflict with civilized enlightenment. It is infused with prejudice, which 
makes it racist. In this order, despite the insight in providing an understanding 
regarding the claim by the traditions of eastern origin of the Jukun and the nature of 
inter-group relations between Jukun people of Wukari Division and thier neighbours, 
the Best People Theory is quite limited. 
Taking cognizance of the weakness inherent in the “Best People Theory” this 
research further employs the “Social Identity Theory” as a complement. Social 
Identity Theory was developed by Tajfel and Turner in 1979.
37
 It was originally 
developed to understand the psychological basis of intergroup discrimination. They 
attempted to identify the minimal conditions that would lead members of one group to 
discriminate in favour of the ingroup to which they belong and against another group. 
This theory predicts certain intergroup behaviours on the basis of perceived status, 
legitimacy and permeability of the intergroup environment.  Social identity theory 
introduced the concept of a social identity as a way in which to explain intergroup 
behaviour. The theory states that social behaviour will vary along continuum between 
interpersonal behaviour and intergroup behaviour. Intergroup bevaviour is to be 
determined solely by the social category memberships that apply to two or more 
people.  
A key assumption in Social Identity Theory is that people are intrinsically 
motivated to achieve positive distinctiveness. That is, people strive for a positive self-
concept. It asserts that group membership creates ingroup/self-categorization and 
enhancement in ways that favour the in-group at the expense of the out-group. After 
being categorized to a group membership, individuals seek to achieve positive self-
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esteem by positively differentiating their group from a comparison out-group on some 
valued dimension. This quest for positive distinctiveness means that a people’s sense 
of who they are defined is measured in terms of ‘we’ rather than ‘I’. In this regard, 
equating the history of the Jukun people of Wukari Division to such an effective 
socio-political organization could be seen as strive for positive self-concept as it 
regards who they are as a people.  
In as much as this theory attempts to give an understanding as to why several 
or particular groups such as the Jukun, may strive for an identification with a positive 
concept like the Kwararafa, it is purportedly criticized for having far greater 
explanatory power than predictive power. This notwithstanding, the Social Identity 
Theory offers  valuable utility for research this “a study of the Socio-Political 
Organization of the Jukun People of Wukari Division from 1596 to 1960” on the basis 
of its explanatory power. 
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CHAPTER THREE 
HISTORICAL BACKGROUND OF THE JUKUN PEOPLE  
3.1 Introduction 
The Jukun, like with most groups in Nigeria, were not accustomed to preserve 
written records of historical events that took place very long time in history. This is 
basically so because the art of writing is quite a recent development, not only among 
them, but Nigeria at large. As such, there were at any rate no such records dating back 
to antiquity regarding who the Jukun people of Wukari Division were, where they 
came from and how they came to be the people they are today. What was left is the 
recollection of important historical events of the past which have been preserved in 
memory of the people, and passed from one generation to the other. Consequently, 
despite the obvious shortcomings regarding oral traditions, they form the basis upon 
which pre-literate history of most societies and groups were reconstructed. In this 
regard, this research work begins a discussion of the historical background of the 
Jukun people of Wukari Division by looking at the various oral traditions of both the 
people of the study area as well as other related groups of the Jukun.  
 
3.2 The Jukun of Wukari Division 
In contemporary Nigerian history, the Wapan, who are a segment of the Jukun 
people predominantly found in Wukari, are widely presumed to be the progenitors of 
the Jukun people. This presumption is clearly supported by the fact that, the Aku Uka, 
who is exhalted by all Jukun people is presently found amongst the Wapan Jukun of 
Wukari. In this connection, a discourse on who the Jukun people are, would likely 
centre around the Wapan Jukun. Yet, the degree of credibility which should be 
attached to such a discourse must be determined by the degreeto which the Wapan 
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claim is supported or otherwise, by claims from other Jukun groups, as well as their 
neighours. 
According to Jukun Wapan of Wukari tradition, as recounted by the Aku Uka, 
Dr. Shekarau Angyu Masa Ibi
 1
, the word Jukun is a derivative of a ‘Wapan’ 
expression, Apa-Jukun”, which is translated to mean people or human kind. The 
tradition contends that the concept of “Apa-Jukun” came abour to, as a result of  the 
various campaigns that took the Wapan of  Kwararafa to the Hausa States of Zaria, 
Kano and Katsina. The tradition has it that there were series of wars fought between 
the Wapan of Kwararafa on the one hand, and the Hausa people on the other hand. In 
the course of the conflict, the Jukun people were said to have exhibited an exceptional 
fighting prowess that caught the admiration of the Hausa people. Consequently, the 
Hausa people demanded to know who the Wapan people were. In response, they 
replied in Wapan language, “Iche Pa-Jukun”, (We are people). It was, therefore, 
assumed that from that moment, that new phrase was added to the Hausa lexicon, and 
the people became known to the Hausa as “Jukun” .In this regard, one could easily 
understand why the concepts “Wapan”, “Jukun” and even “Kwararafa” have been 
used interchangeably in some literatrues to either mean the same people or  closely 
related groups. This tradition, thus, assumes that the concept of Jukun people was a 
later creation when compared to concepts like Kwararafa and Wapan. 
The above tradition seems to be generally accepted by a cross section of Jukun 
People located within Wukari town as well as other subordinating villages, though 
with some little variation in some instances. Jibrin Amfani
2
, a former District Officer 
in the Colonial era, asserts that the word Jukun, though a “Wapan” expression for 
people, has its origin from the Hausa. He contends that the “Wapan” Jukun were well 
known warriors who once founded a powerful empire, the Kwararafa. It was, 
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therefore, as a result of the relationship that existed between Kwararafa and the Hausa 
States that gave rise to the concept of Jukun. It was suggested that while the People 
were referred to as Jukun, their state was known as Kwararafa. This view was 
corroborated by Danjuma Anyeze
3
 and Bala Useni
4 
when they stated that the word 
Jukun was derived from the Wapan expression “Apa Jukun”, which literary means 
people. They explained that, over time, the name Jukun had grown to become the 
unifying name of a large ethnic community. 
In an interview with Angyu Siman
5
,
 
it was noted that the Jukun people of 
Tsokundi, a settlement about 20kms from Wukari, were part of the Wapan Jukun and 
shared in the Wukari Apa-Jukun origin of the Jukun concept. This opinion was 
corroborated by Manasseh Agbu
6
 when he confrmed the subornate status of the Chief 
of the Tsokundi Jukun people to the Aku Uka of Wukari. Similar opinions regarding 
the Apa-Jukun origin of the Jukun were also found in many other villages of the 
Wapan Jukun around Wukari. At Bye-Pye, a Jukun community 12kms from Wukari 
town, there is a strong tradition of the Apa-Jukun origin of the Jukun concept
7
. There 
are similar understandings amongst the Jukun communities of Nwuko, Jibu, Assa, 
Sundi, Ba’akyu all within Wukari. 
Amongst the Kpazun, a variant of the Jukunoid group found in Donga and 
Takum, there is also an understanding that the word Jukun is of Hausa Origin. This 
group of Jukun also subscribe to the Apa-Jukun concept. According to Uhwe-Tsohon 
Tsonji Adi
8
 , the Kpazun were initially part of the Wapan Jukun of Wukari who 
eventually settled in Takum and Donga, but still mentained close relationship with the 
Wapan Jukun of Wukari. In this regard, the Kpazun share the Wapan legend of the 
Hausa origin of the name, “Jukun”. He opines that the Jukun of Takum (Kpazun) 
migrated from Wukari in the year 1660 and settled in Takum under the leadership of 
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Uhwe Tsohon. In this connection, it is suggested that the name, Jukun originated from 
the compound word for people (Pa-Jukun) and it was tantamount to the legendary 
Kwararafa people. Polycarp Eze, John Mamman, Philip Uwhe and Manu Iliya
9
, all 
support the tradition narrated by Uwhe-Tsohon Tsonji.This assertion strongly 
corroborates the Wapan Jukun of Wukari’s claim regarding the origin of the name, 
Jukun. 
It is, therefore, suggestive to note that while the Kpazun are generally 
presumed to be part of the larger Jukun group, their knowledge of what constitutes the 
Jukun people has been completely subsumed by the Wapan Jukun legend. And their 
knowledge of their origin seems limited to the Jukun activities in Wukari. This is a 
clear indication that their migration into their present settlements was after the Jukun 
had settled in the Benue valley. But there is a strong sense of belief amongst Kpazun 
people that they were part of the Kwararafa. 
The Ichen is another group of the Jukun who live in Donga, Takum, Sardauna, 
Bali and Wukari. A study of the Ichen  Jukun group revealed a dearth of knowledge 
regarding how the name, Jukun came about, beyond the fact that they formed a part of 
the legendary Kwararafa. The Tii Gwankwe
10 
 recounted that, during the dispersal 
from Kwararafa, the Ichen migrated with the Kuteb to Takum, and subsequently 
continued to the Donga river where some stayed and others continued to Mararaba. In 
this regard, the Tii Gwakwe acknowledged the relationship which existed between the 
Wapan Jukun and the Ichen, yet he could not suggest any possible origin of the name, 
Jukun outside that it was referred to the people of Kwararafa,  which the Ichen were 
part of. The above position was acknowledged by Diseh Joel
11 
when he noted that the 
Ichen were initially a part of the larger Kwararafa also referred to as Jukun. Though 
he could not recount any claim regarding the emergence of the name, Jukun, but feels 
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it is another name for the Kwarafa people. Both Haruna Asembo
12 
and Hosea Saleh
13
 
corroborated the above position. In this connection the Ichen people, in general, see 
themselves as integral part of Jukun People and are classified as Jukonoid in terms of 
language grouping. This explains why Cole noted that, the tradition among the Ichen 
of Donga region is that they at one time lived in the vicinity of the present site of 
Wukari and later moved to Likham hill near Takum, where they joined and lived on 
friendly terms with the Kuteb.
 14 
 The Wanu who are another group of the Jukun mostly located around riverine 
areas contended that they are part of the Apa Jukun State. The Jukun Wanu are 
presently found in Abise, Ibi, Makurdi, Tella etc.  Nuhu Akoga
15 
noted that the Wanu 
were primarily Jukun who emigrated out of Wukari in order to form fishing 
settlements around riverine areas. He contended that the Wanu constitute a part of the 
Apa-Jukun larger family whose earlier reference is linked to the legendary Kwarafa. 
Other groups of the Jukun which he suggested includes: Wapan, Jukun Kona, Wurbo, 
Jibu, Jukun Pindiga, Gwana, Ichen, Kpazun, Itulu, Ekpa and Kuteb. Akoga is of the 
opinion that the Jukun Wanu have a history that is traceable to Kwararafa. The claim 
of Jukun Wanu’s relationship with the Wapan Jukun was further attested to by a 
group of Wanu at Ibi, as they contended that the Wanu were originally of the Wapan 
stock who migrated out of Wukari and settled around riverine areas and thereby 
became professional fishermen.
16 
This Wanu’s claim, when checked against other 
evidences such as socio-cultural similarities with the Wapan Jukun, becomes more 
evident that the Wanu constitute a component of the Jukun race.  
In the Awei District situated on the North bank of the Benue in present 
Nasarawa State, there are groups of indigenous people who see themselves as Jukun, 
and are popularly referred to as Jukun Wase. They are believed to be the oldest 
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occupiers of the district which was a salt-bearing area. According to colonial records, 
the general history of Awei is a record of the establishment of Jukun settlers from the 
“Kororofa” dominions South of the Benue and their subsequent reduction or 
destruction early in the 19
th
 century by Yakubu the Fulani governor of Bauchi, and 
Hassan who ruled Wase as the outpost of Bauchi.
 17
 A common tradition of the people 
has it that Agabi, a son of the Abo Achuwo of Kororofa or Wukari who crossed from 
the South bank of the Benue and, travelling by way of Kuka, came to the present site 
of Awei. He was joined by a Jukun from Chinkai who is now known by the Hausa 
title of Sarkin Baka (King of people from Uka). Together, they hunted, but a principal 
reason for the settlement at Biewi was the discovery of the saline marshes which 
surrounded the town. The method of obtaining the salt by evaporation was already 
well known to the Jukun, and this work was carried out by the wives of Agabi.
 18 
A 
variant of the tradition contends that the founder of Biewi was Angwo Kaya who 
came from Wukari in the days when Agbu Kitaku was king of “Kororofa”.
 19 
variant 
of the tradition notwithlanding, there is a consensus amongst the people that they are 
of Jukun stock and as such should be recognised as Jukun. This claim is heavily 
supported by similarities in culture between the people of Awei distrct and the Jukun 
communities of Wukari. 
Close to Awei is another Jukun community of Akyekura. This community was 
said to have preserved its Jukun culture to a much greater extent than that of Awei. 
The chief or “Aku” of Akyekura was saluted as Bagaidu, and was supported by a 
group of officials with titles commonly found in other Jukun communities. These 
titles included: Abo, Kinda, Tsupa, Kundu, Ajifi etc which are also popular amongst 
the Wapan, Kona and other Jukun. As in other Jukun communities of the Wukari 
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Federation, the “Aku” Akyekura was a divine person who lived in constant touch with 
the other divinities. His sacred enclosure included the following four huts: 
A) The shrines of Akumaga and Adasha. 
B) The shrine of Aje Ma. 
C) The hut in which the Chief ceremonially ate his food, and 
D) The hut in which the chief’s food was cooked.
 20
 
These constituted some of the cults that became popular amongst the 
Akyekura people. These cults were also found amongst the other Jukun communities 
such as Wukari. It was also recounted that the people of Akyekura, in times of stress, 
sent a deputation to the “Aku Uka” of Wukari with a view to obtaining some new cult 
which would assist them in their difficulties. They take with them gifts of a dog, salt, 
cloth and mat. These were presented to the Aku Uka on arrival. They would tell their 
troubles to the Aku Uka who would advise them
 
as to the particular cult which should 
be set up and refer them to a priest of that cult.
21 
 
At Azara, to the North of Akyekura, significant populations of the indigenous 
people see themselves are Jukun and have a strong feeling of relationship with the 
Jukun of Wukari. A tradition has it that the original Jukun founder of the town was 
Rakuwi, a son of the chief of Kwararafa. It is contended that when the Kwararafa 
Chief came and settled temporary at Use North of Azara, he sent his son Agudu to 
salute his overlord giving him gifts of a goat, a dog and basket of beans. On arrival at 
Use, he pretended that his father had sent the ram while he himself had provided the 
traditional Jukun gifts of the dog and goat. The Jukun king thereupon declared that 
Rakuwi was unfit to be a chief over Jukun and he conferred the chieftainship on 
Agudu. Other variants of the story also exist.
 22
 Irrespective of the level of credibility 
one would attach to a tradition of this nature, certain aspects of socio-cultural 
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practices that existed amongst the Azara people clearly established a close link 
between them and the other Jukun communities of the Wukari Federation. The 
presence of public cult such as the Kenjo which was of prime importance in most 
other Jukun communities, particulary the Wapan of Wukari, signified a strong 
relationship of Azara with the Jukun.  
At Akiri and Use near present day Kuka in Plateau State are groups of 
indigeneous people who consider themselves Jukun. The story of the founding of the 
towns is given as follows. Adi Matswen, king of Kwararafa and his sons, Agudu and 
Ugari came and inspected the district and returned to Kwararafa. Agudu and Ugari 
then came to Use and settled there against their father’s wishes, who however 
formally granted the chieftainship of Use to Ugari. This enraged Agudu who then 
established himself at Kuka nearby. 
23 
This could be assumed that the present people 
of Akiri and Use are descendants of Agudu and Ugari and as such Jukun people. But 
whether a story of this nature can be accepted as credible or not, is basically a 
function of the extent to which the details can be checked against other available 
evidences. In this regard, the names of the chiefs of Akira, as contained in the list of 
chiefs have names such as Ashu, Agyo, Awudu, Adi, Aji and Atsi, which were also 
common names amongst the Wapan Jukun. More so, the presence of the following 
cults such as Kenjo, Akwa, Aku Maga, Yaku Keji etc amongst the people of Akiri and 
Use, is indicative of a close relationship with the Jukun people.
24
 The story of Jukun 
or Kwararafa origin and relationships seems to permeate most parts of the Middle 
Belt region of Nigeria, and has continually been resonating in the traditions of origin, 
migration of many of the groups within the region. The substances of these claims 
were mostly found in social and political similarities amongst the groups. 
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The evidence gleaned from the above Oral traditions of the various groups 
show that while the name, Jukun is generally accepted as a common name, there are 
specific names which each group also identified with? These specific names included: 
Wapan, Wanu, Kona, Pindiga, Ichen, Kpanzun, Wurbo, Jukun Wase, Ekpan, Kuteb, 
Kyekura, Jukun Wase, Azara etc. Some of these names such as Wanu, Kona, Pindiga 
are also names of the settlements where these groups are found. The assumption here 
is that, prior to their migration out of a central location, all the various Jukun groups 
were known as Jukun. It was only after they emigrated out that they started assuming 
specific names that were influenced by the new environments. Jukun Wanu implies 
riverine Jukun. Jukun Kona means Jukun from Kona etc. This could explain why 
there seems to be a general agreement regarding the legend that traced the origin of 
the Jukun to the Hausa. 
Arising from the above, B. Sukuji suggested that while the name Jukun is 
today used to refer to the Jukun-speaking peoples of the Middle-Belt of Nigeria, the 
name by which their country was known and called is Kwararafa. This was the name 
used in the manuscripts which purportedly gave the record of historical events in the 
Central Sudan prior to the 19
th
C, especially when referring to wars between the 
kwararafa people and other groups.
 25
 Sukuji suggested that it was possibly as a result 
of lack of literature that might have been responsible for why the concept of Jukun 
was not popularized earlier than the 13
th
 C. As such, the Jukun are said to be known 
mostly by their settlements or clans e.g. Wapan (Wukari), Jiba (Kona), Pindiga, 
Abinse etc. This, in a way explains the variations amongst the Jukun people and the 
different names for the people. 
H.R. Palmer
 
contends that “the Jukun were a Hamitic or half-Hamitic ruling 
caste, in fact a sacredotal hierarchy, who controlled a number of loosely organized 
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tribes called by the Kanuri of Bornu Kwana, or Gwana, by the Hausas and Nupes, 
Kwararafa, and by other peoples, including the Jukun themselves, Apa. A Jukun may 
thus designate himself Apa (man), though all Apa are not Jukun.” Palmer further 
suggested that the degree of credibility which could be attached to the above has to be 
checked with the history of such group as Mandara. In this regard, he contended that 
the Tumagari ruling race of Mandara were entirely cognate to and affiliated to the 
Magumi rulers of Kanem and Fitri. Palmer sees Tumagirin as a convenient general 
term for the kind of Hamite or half-Hamite caste which was known as Jukun. To this 
end, Palmer did not only support the Apa-Jukun legend of the Wapan, but has brought 
in the Hamitic Hypothosis rather than the Hausa factor in the understanding of the 
Jukun concept. But the Hamitic Hypothesis has however been challenged by linguistic 
and archaeological investigations of scholars
26
. 
C.K. Meek, based on his study of present day Jukun speaking peoples 
language, identifies  different dialects of Jukun, viz (1) Wukari, (2) Donga, (3) Kona, 
(4) Gwana and Pindiga (5) Jibu, and (6) Wase Tofa. He contends that the dialects of 
Kona, Gwana, and Pindiga differ so little that they may be regarded as one. But there 
exist a remarkable differentiating feature between the dialect spoken at Wukari and 
the dialects of the other groups. For while the former is characterized by the use of a 
pronominal prefix “a-“, the other dialects use suffixes instead, “-na” being the 
commonest suffix among the peoples of Donga, while –ni,-ri and ru are those in use 
among the peoples of Kona, Gwana and Pindiga. Jibu vacillates between prefix and 
suffix, but on the whole inclines to the suffixial type used at Donga. Wase Tofa also 
vacillates, but drops the final vowel of the suffix and makes considerable use of the 
Wukari pronominal prefix
27
. 
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Meek, using linguistic evidence concluded that the term, “Jukun” is a generic 
title for all Jukun speaking, and it is derived from the Jukun compound word for 
“men” or “people”, viz apa-jukun. According to Meek, it is not uncommon in Bantu 
and some Sudanic languages for stems to be compounded of two roots of identical 
meaning. The word for male in both the Sudanic and Bantu languages commonly 
embodies a root signifying testicles or Penis. This is said to be common amongst 
many groups in Nigeria. For instance, the Bachama call themselves Gbare, and this 
title means “penis” in the neighbouring Kanakuri language. He further notes that 
among the Korop and Okoyon people of Cross River in Nigeria, the root for testicles 
is nji-kun, among the Tera people, ndu-ku is the root for men. Meek also suggested 
that nji or nju is a common root for man among a number of groups of the Benue 
basin, and occurs in the name by which the Kona Jukun call themselves (Jiba)
 28
. It is, 
therefore, deductive from Meek’s analysis that the term Jukun, ab initio, was more of 
a linguistic appellation rather than geographical. This linguistic relationship which 
existed amongst these different groups might have given rise to the Jukun concept, 
which today transcends language and ethnic appellations. 
On the basis of the above analysis, and based on the evidence that is presently 
available, it is suggested that the name Jukun is a composite of several groups of 
people who did not necessarily speak a common dialect. The different groups that call 
themselves Jukun today do not all speak one dialect, yet they refer to themselves as 
Jukun, and by others as well. Meek in an earlier study has shown absence of linguistic 
uniformity amongst the Jukun people, but was able to prove their relationships 
through shared cultural values and institutions. Thus, the term, Jukun should be seen 
as a generic concept that represents different groups of people, who do not necessarily 
share a particular tongue, but are bounded together by certain cultural values and 
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institutions that have grown over the years. These values and institutions included 
among others: the centrality of the influence of Aku-Uka in the socio-political 
organization of groups like Wapan, Kona, Jibu, Dampar, Ikpan, Ichen, Wanu, Gwaba, 
Home, Kalma, Tigong, Garkawa, Nynud, Geomai.The presence of certain shared 
traditional cults amongst these vast groups, even larger groups like Idoma, Igala, 
Nupe, Ibirra is equally a pointer to the fact that they had affinity in the past. In this 
regard, it is clear enough to suppose that Jukun is a derivative of Wapan Jukun word 
for “Apa-Jukun” meaning people, and it is most likely that the concept of “Jukun 
people” was popularized by the Hausa to describe the people of Kwararafa State. In 
this connection, one can clearly see why it was convenient for earlier scholars on 
Jukun history to have used the words Jukun and Kwararafa interchangeably.   
Drawing from the above analysis, the term “Jukun” was a broader concept 
used to identify various groups of people that do not necessarily share same dialect or 
belong to same ethnic grouping. The basis for the choice of these different groups to 
identify with one common name could be founded on their shared need to confront a 
seemingly common enemy from the Hausa States and Kanem-Borno. These 
individual groups, having migrated into the Gongola and the Benue valleys were 
threatened by the more formidable and popular States of the Hausas and Kanem-
Borno. The need for alliances amongst these groups of the Gongola and Benue valleys 
presented itself. Under the leadership of Wapan Jukun, who were considered as the 
ruling elite, the clarion call of “people unite” was declared
29
. It was this convergence 
of different nationalities that gave rise to Apa-Jukun which is now used as Jukun. The 
Social Identity Theory which predicts certain intergroup behaviours on the basis of 
perceived stutus, legitimacy and permeability of the intergroup envirionment attempts 
to give explanation to the claim of the Wapan Jukun regarding the concept of Jukun. 
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Today, evidences gleaned from the oral traditions of the people and supported 
by available documentary sources suggest that the Jukun people do not exist as a 
corporate whole under one leadership, but are found in scattered groups, mostly 
within the Middle-belt Region of Nigeria. There is significant population of the 
people of Wase in Plateau State who refer to themselves as Jukun Wase. Also, in a 
similar manner, the Dorok Goemai and Moekwa groups of Shendam are believed to 
be of Jukun stock. In Nasarawa State, a significant proportion of the people of 
Akyekura, Wamba, Awe, Wuse etc see themselves as Jukun related. In Benue State, 
the people of Abinsi who are known as Wanu are said to be Jukun Wanu, while the 
Itulu people of Adi close to Katsina-ala also see themselves as Jukun related group. 
The Jukun of Pindiga, Panda, Home found in the present Gombe State constitutes 
another significant group of the Jukun people. The Jukun Wanu, found in Yola and 
Numan Local Governments Araas of Adamawa State are another group of the Jukun 
people. They are also located in Bama and Maiduguri in Borno State, while Kalma, 
also refered to as Jukun related group are found in Maiduguri. In Bauchi State are the 
Jukun Gwaba and Home. In addition, there are ethnic groups throughout Nigeria such 
as the Idoma, Agatu, Etulu, Alago, Batta, Koro, Igala, Igbirra, Nupe, Arochukwu etc 
who claim affinity with the Jukun. 
Yet, the most concentration of the Jukun people are today found in Taraba 
State of Nigeria. The Kpazun people of Takum and Donga are of the Jukun group, 
while the Jibu (Jibawa) group of Jukun is located in Bali, Gassol, Gashaka, Takum 
and Jibu. The Jukun Kona are found in Kona, Jalingo, Lau and Sonkani. The Ndoro 
related group of Jukun lives in Kurmi, Bali, Gashaka and Takum Local Government 
Areas. This study is centered on the Jukun who are located in Wukari, Ibi, Donga 
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Takum and Ussa, popularly referred to as the Jukun people of Wukari Division during 
the colonial era. The most dominant of these Jukun groups is Wapan Jukun.  
The most exhalted king of all the Jukun people, known as the Aku-Uka is 
presently located in Wukari and is of the Wapan Jukun extraction. This is one major 
reason why the concept of Jukun is much more related to the Wapan today. The seat 
of the Aku-Uka is widely recognized and revered by all the Jukun related groups 
mentioned. Wukari is acknowledged as the successor to the Kwararafa State and it is 
the present headquarters of the Jukun people and the nucleus of contemporary 
Jukunland. During the colonial period, Wukari was made the Headquarters of the 
Wukari Division which comprised of present day Wukari, Ibi, Donga, Takum and 
Ussa. Wukari Division was conceived by the Colonial Administrators to be the central 
and major location of the Jukun people of Nigeria.   
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Fig. 2. Map of Kwararafa showing Wukari and other Jukun settlements  
     Source: C.K. Meek’s Sudanese kingdom 
 
 
3.3  Their Traditions of Origin, Migration and Settlements 
Nigerian history is generally characterized by events of migration of peoples 
who occupy the country today. There are such cumulative evidence of contacts 
between the peoples in the Northern part of the Sahara Desert and Nigerians. This can 
be found in the legend of some ethnic groups. The Hausas, for example, have a legend 
which traces their ancestry of migration to the near East. So also does a Yoruba 
legend. One can assume that as the Sahara began to desiccate some of the groups who 
lived in what was changing into an inhospitable region moved out and the few who 
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probably moved south into what became Nigeria would in turn displace those already 
living there, forcing the latter to repeat the process elsewhere
30
. 
As it is common place among West African societies to claim descent from 
the North or East, that is, Egypt or Yemen, Mecca or Medina and Arab, the same 
monocausal factor seems to permeate the traditions of origin, migration and 
settlements of the Jukun people. According to the Aku Uka
31
, the Jukun migrated into 
their present location from Yemen in the Arabian Peninsula. He contended that, the 
Jukun entered Nigeria through the Mandara hills and Lake Chad, where they first 
established a stronghold at Ngazargamu, which later became the capital of Kanem 
Borno. It is suggested that, from there, they moved their base to upper Gongola 
Valley before finally settling in the middle Benue Valley. This legend claims that the 
Jukun migrated together with the Borno people (Kanuri) to Lake Chad Basin. After a 
stint at Ngazargamu, the Jukun later moved to the South Western part of Borno 
around 12
th
C A.D., and through gradual process, they settled at various places in the 
Benue Valley, including Kwararafa and Biepi. 
The Jukun Kona, in their tradition, holds that, two Jukun brothers who came 
from the east via the Gongola basin founded Kona and Kwararafa. The elder brother 
first settled at Akuro near Lau and subsequently established the Kona State, while the 
younger one went and established Kwararafa. It is purported that by the mid-
thirteenth century, one section of the Jukun known as the Kona, was established on 
the Gongola River, having migrated from Yemen to the far North-east of Nigeria, 
through Fitri region, Mandara and the Gongola region
32
. A variant of the Kona 
tradition has it that the Jukun, together with Yoruba, Nupe, Igala, Idoma etc, 
originated in Yemen and migrated into Nigeria region through Sudan and Chad. They 
were said to first settle around Bornu, and later moved to Buma in the present Gombe 
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State. From Buma, they migrated to Lau in present Taraba State, with majority of the 
group moving South-west and thereby establishing Kwararafa. It was at Kwararafa 
that a major disintegration occurred, leading to the establishment of other Jukunlands 
within the Benue valley.
33
   
In a similar fashion, a Pindiga tradition has it that the Jukun migrants who 
founded Biyri, Fika and Ribadu in the Gongola valley, arrived from the Chad Region 
through a northern route and that some of them proceeded further South to Jibu and 
Kwararafa in the middle Benue Region, probably implying that they established these 
settlements
34
. 
The Kuteb, a variant of the Jukun stock found in Takum and Ussa, have a 
legend that traces their origin to Egypt. It contends that they were led by a leader 
called Kuteb to West Africa. In the course of their migration, they followed hills 
through the Northern part of Cameroon and eventually settled at the Ussa hill, about 
22 miles South-East of Takum.
 35
 Yet, some elements of the Kuteb suggest that their 
migration into the Nigeria region was in company of  the other groups that established 
the Kwararafa confederacy.
  
The assertion that the Jukun groups migrated into their present locations from 
the East has found a common consensus amongst the various Jukun groups, and has 
been further espoused by H.R. Palmer who essays that the Jukun people were not 
originally indigenous either to the Benue region, or in fact to Nigeria, but migrated 
from Kordofan and the region of the Nile, through the Fitri region, Mandara and the 
Gongola region to the Benue
36
. Meek seems to indicate that the Tumagari ruling race 
of  Mandara were entirely cognate to and affiliated to the Magumi rulers of Kanem 
and Fitri. Tumagari would then be a convenient general term for the kind of Hamite or 
half-Hamite caste which was known when it moved further west and south as Jukun. 
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The migration of the Jukun is said to have taken two forms by the Kilba branch of 
Jukun and the Kalma branch of Jukun
37
. 
Palmer contended that the Kilba branch of the Jukun, after coming from 
Mandara to Marghi and on to Kilba, spread south to Shani and the Benue and north to 
Ribadu, Biyri, and Fika. To this stream belong the present ruling classes of Wukari 
and the present ruling Bolewa of Fika. The Kalam branch was probably slightly later 
in date and came from the South-east corner of Lake Chad through Damaturu, Daura 
and Deya in Bornu to Kalam on the Gongola.
 38 
To further elaborate on the oriental origin of the Jukun people, C.K. Meek 
observes that there are many parrarels that existed between the religious conceptions 
of the Jukun and those of the Ancient Egyptians. He notes that, the Jukun burial rite 
known as “the releasing of the mouth-cloth” can hardly be anything but a survival of 
Egyptian mummification practice. He also suggested that the Jukun king, like the 
Pharaoh, is associated with the corn, and he carries out, as priest on behalf of the 
people, a daily secret ritual, by which he feeds his ancestors and holds communion 
with them. In addition, Meek notes that, like the Pharaoh, the Jukun king is divine, 
and a son of the gods
39
.  
At this juncture, it is important to note that Ancient Egypt has been ascribed 
with one of the earliest forms of civilization that influenced subsequent civilizations 
in other parts of the world. In this respect, Egypt is said to have exercised a very 
general influence over certain parts of West Africa. It is, therefore, only logical to 
suggest that most groups of people will find it convenient and more desirous to 
identify with places and people that have great history. It could, as such, be purported 
that the Jukun’s claim of an eastern origin is founded on the belief that the Nile region 
and the Asia Minor have been centres of earliest forms of civilization, and thus, 
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wanted to be associated with such civilization. It is also evident that the East has 
produced notable personalities and the world’s most influential religions (Christianity 
and Islam), that are mostly upheld by majority of the people. Many groups’ claim of 
origin from the East could be attributed to this and the Jukun may not be an exception. 
This claim of origin from the East seems to be consummated in the “Best People 
Theory” which supposes that some elite, the best race, the favoured nation or the 
ruling class alone make history
40
. Thus, the Jukun claim of eastern origin can be 
conviently explained using the Best People Theory as a framework. 
However, the hypothesis of Eastern origin of the Jukun has not been able to 
stand up to the tests of linguistic, ethnographical and archaeological investigations. 
According to Oyigbelu, the claim that the Jukun, among many ethnic groups, for 
example, came from the East is typical of imperialist manoeuvre and amounts to 
telling the black Africans that they have no concrete past to boast since they came 
from Egypt, which is the cradle of civilisation.
42
 Oyigbelu's argument, which 
represents the Africanist approach in explaining events in Africa, points to the fact 
that rather than looking elsewhere in attempts to explain their origins, African 
societies should look inward. Such attempts have to employ other tools like 
archaeology and linguistics rather than being basically premised on mere traditions. 
Consequently, using linguistics as a tool, it is unrealistic to associate the Jukun with 
Egypt as it is commonly contended among Jukun traditions.  
According to K.Williamson
43
, the Jukun belong to the Niger-Congo group of 
languages whose homeland, proto-language and primary dispersal centre all fall 
within the area of Nigeria.Williamson classifies the Jukun under the Platoid group 
made up of the Lelna (Dakarkari) Kambari, Kamuku, Bassa, Atsam, Jaba, Baju, 
Eggon, Ninzam, Berom, Atyap, Tarok and Jukun. Based on Williamson's hypothesis, 
61 
 
it would be more tenable for us to look within the area of Nigeria in our attempt to 
trace the origin of the Jukun, and most Nigerian societies. On this note, others like 
Nom-hwange contended that most Jukun traditions recorded by the Colonial officials 
were done in Wukari area west of the Chad Basin. Thus to a local Jukun being 
interviewed at Wukari, the Chad Basin is still the East
44
.  
Despite the obvious criticisms brought against the possible link of the Jukun 
people to the East, the similarities in the social and political organization of the people 
is a possible factor for relating the Jukun to the east. In this order, R.K Udo has 
convincingly demonstrated that the history of Nigerian people has featured many 
waves of human movements from across the Sahara, which has never been a complete 
barrier between the lands lying to the north and south of that great desert
41
. This trend 
of North-South migration into Nigeria has been a long established pattern of major 
migration that existed till the modern time. The recent pattern of Fulani migration into 
Nigeria is nothing but a confirmation of such pattern of migration. 
More so, when we begin to understand the conception of Jukun from a generic 
perspective to represent a collection of diverse groups of people of the Kwararafa 
State, which is our position in this work, one may likely suggest that, in as much as 
the traditions relating to the migration of the Jukun people from the East or North to 
the Nigerian area are surrounded by a myriad of myths and the Hamitic Hypothesis, 
yet when they are shorn of them, it would seem that there were different waves of 
Jukun migrants into the middle Benue Region. In this direction, H.R Palmer identified 
two groups of Jukuns involved in this migration, which he assigned to the period 
before the middle of the 13
th
 century. 
They were identified as the Kilba and Kalam groups according to the pattern 
of their movements. The former group, which was regarded as the larger one, is said 
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to have moved into the Chad basin to Mandara, Marghi land and Kilba land, in 
present day Michika Local Government Area of Adamawa State. A dispersal might 
had occurred at this location, with some moving further South to Shani and the Benue 
valley while others turned north ward to Ribadu, Biyri and Fika. It is said that the 
ruling aristocracy of Wukari, and probably Kona, belonged to these groups. 
The other branch of the Jukun is reported to have come from the South-east 
corner of Lake Chad through Damaturu and Deya in Bornu to Kalam on the River 
Gongola. These Jukuns, hitherto known as the Boli, arrived in the Benue valley; they 
subjugated the riverain people there, and through a process of social and cultural 
integration, a new composite community known as the Jukun emerged
46
. The various 
traditions of the Jukun and Jukun related groups, as recounted earlier, all attest to the 
possibility of either an Eastern or a Northern origin and migratory routes. In many of 
the instances, the traditions pointed to the Middle East, particularly Egypt and Yemen, 
as places of origin. 
In addition to the above, C.K. Meek
47
 has demonstrated the overwhelming 
influence of the Jukun social and political institutions on many of the groups located 
towards the northern region of Nigerian area, and even as far as Egypt. S. Abubakar
47 
has it that in the region to the north of Benue region were a number of Jukun 
dependant chiefdoms and groups which include Pindiga, Gwana, Bolewa, Waja, Tera 
and Tangale that were highly influenced by Wukari. The concept of divine kingship 
that was popular amongst the Jukun people and as well as the above mentioned 
groups was a case at hand. More so,in Kano, there was a place known as “Yakasin” 
whose inhabitants were believed to be of Jukun stock, and posed certain social 
attributes that were similar to the Wapan Jukun of Wukari. In Zaria, there was another 
place known as the “Tudun Jukun” also believed to be a Jukun settlement. In some of 
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the older cities in the Northern Nigeria, several of such Jukun related group 
settlements exist. The inhabitants of these settlements all had some form of social 
organization similar to that which existed amongst the Jukun in Wukari. Moreso, 
there existed an age old tradition of exchange of emissaries between the Kanuri of 
Borno and the Wapan Jukun of Wukari, signifying the influence of these groups on 
each other. This pattern of socio-political influence and relationship between the 
Jukun people was hardly visible between the Jukun and many of her Southern 
neighbors.  
It is, therefore, germane for one to conjecture that, taking cognizance of the 
broader concept of the Jukun people, and within the context of socio-political 
analysis, it is likely that several streams of migration into the Benue valley from the 
North abound. While it is possible that some of the Jukun related groups might have 
only recollections of origin and migration from a shorter distance, such as Kpazun, 
Ichen who suggested migration from Wukari, there are others like the Wapan of 
Wukari who have much more distant traditions of origin and migration. It, therefore 
becomes evident that there were different places and times which the various 
components of the Jukun people of Wukari Federation migrated from. Despite the 
challenges which abound regarding the exact origin of the Jukun people, evidences 
indicate that Kwararafa, Biepi and Wukari where possible places were the Jukun 
people eventually settled and disintegrated into several sub-groups. It is also from 
these areas that the Jukun people assimilliated and integrated other groups. And it is 
equally evident that the Jukun people migrated into the above mentioned areas from 
the North-east corner of Nigeria. The importance of Wukari in the tradition of origin, 
migration and settlement of the Jukun people can well be understood from the 
background that it is now the successor of the Kwararafa State. This explains why 
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traditions of many other groups within the Benue valley, such as the Idoma, Igala, 
Igirra, Ichen, Kpazun etc all make reference to these places as where they originated. 
Therefore, within the context of available evidences which were drawn, not 
only from the various traditions of the Jukun groups, but also from socio-political 
similarities, a conjecture can be contemplated in this order. The understanding of the 
Jukun people as a cluster of so many related groups would give us a clear 
understanding of why the several varieties of possible areas of origin. The Jukun 
groups that were earlier much organized politically tend to have recollections of a 
much distant traditions of origin. The Wapan Jukun, whose complex socio-political 
system dates way back in time, and are said to be the successors of the Kwararafa 
rulers, belong to this group. Drawing heavily from wide range of socio-political 
organization and influence of the Jukun people of Wukari Division, the Wapan Jukun, 
in particular, are presumed to have migrated into their present locations through the 
Northern region of Nigeria. This assumption is heavily supported by R.K. Udo
48
 when 
he notes that, in historic time, human migration in the Nigerian area took the form of 
north into the interior, which was conditioned by existing geographical factor. This 
pattern of migration might have also conditioned the direction of movement of the 
other Jukun groups. In the course of the migration, the various Jukun groups were 
knitted together in a political arrangement that gave rise to the Kwararafa 
confederacy. And at some point, Kwararafa also became the name of the capital city 
of the Kwararafa people. In the course of history, the Kwararafa disintegrated, and the 
different groups, found themselves migrating and establishing new areas at the 
different parts of the Middle-Belt area of Nigeria. In this order, one can explain why 
some of the Jukun groups have strongly traced their history to Kwararafa. This 
notwithstanding, no conclusive evidence, on the basis of available sources, has been 
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able to clearly resolve the issue of a particular place in the East or North where the 
Jukun people originated. This is common amongst most of the groups in Nigeria.    
 
3.4 Emergence of Wukari as a Strong Hold of Jukun People 
A.Mahdi notes that there seems to be disagreement as to who first established 
Wukari town. He opines that the Abakwariga were the first to live there just before 
the city of Kwararafa broke up.
48 
On other hand,  there seems to be a consensus 
amongst the Wapan Jukun of Wukari regarding the meaning of Wukari and as to the 
founder.  It is suggested that Wukari is a Wapan Jukun word, Uka, which means “The 
Great One” or “You Excel”.
49  
Amongst the other Jukun groups of Ibi, Takum, Ussa 
and Donga, the Wukari Division, no clear knowledge of the meaning of Wukari, 
except that it was understood to be the capital town of all Jukun people. In this regard, 
they seem to support the Wapan Jukun notion of Wukari, which means the greatest. 
Wukari which is now the seat of the Aku-Uka, the paramount ruler of the Jukun and 
the symbol of Jukun unity emerged in the seventeenth century after the Jukun 
abandoned Bye-pi, the first capital of Kwararafa State. General opinions of the Jukun 
in Wukari is that Aku Angyu Katakpa was the founder of Wukari and was the first 
Aku to reign at Wukari (1596-1609 A.D). This tradition has it that Wukari was 
founded after the disintegration of the great kingdom
 50
.  
According to Aku-Uka, Dr. Shakarau Angyu Masa-Ibi, from the beginning of 
the 18
th
 century, a combination of factors, including natural calamities such as famine 
and epidemic, as well as succession disputes, contributed to the weakness of the 
power of Kwararafa and its eventual disintegration. When Kwararafa broke up, some 
Jukun groups under Katakpa moved to the Middle Benue region and founded Uka 
(Wukari).
 51
 however some suggested that the Jukun people abandoned Bye-pi due to 
succession disputes which emanated as a result of strong rivalry among the princes. It 
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was claimed that Agbukenjo, the king loved, one of his sons, Katakpa, more than the 
others. Agbukenjo sent two of the princes, Abe and Aten, on a hunting trip and while 
they were away, he summoned Katakpa and handed to him all the royal insignia, 
suggesting that the authority of the Akuship had been transferred to him. Katakpa, 
sensing danger should his brothers find out what had taken place, collected a 
significant number of people and migrated across the River Donga and made camp in 
a place which was later called Puje.
52 
It is said that while they were moving, the King’s wife menstruated and as it 
was a taboo for her to be in the midst of the people because she was unclean, the 
people sojourned in the place for a while for the King’s wife to be clean again to re-
join the people. A hut was made for her at a separate location while the King and the 
people maintained a short distance from her. The place was called Puje (meaning hut 
of menstruation). 
While the Jukun were at Puje, the Aku sent two of the reputed Mallams, Dikko 
and Sambo, famous in magical power to the land which later became Wukari to 
fortify it. Dikko and Sambo built a hut which they lived in before the Jukun later 
joined them. Mallam Dikko and Sambo were 17
th
 century leaders of the Abakwariga 
who migrated together with the Jukun from Kwararafa. 
Mallam Sambo was said to come from Kano while Mallam Dikko came from 
Katsina. They were said to have rendered important service to the Aku’s palace and 
for the sustainability of the Jukun race. The two reputable Mallams left Wukari after a 
major disagreement with the Aku-Uka. It was said that Mallam Sambo died at Ashabu 
near present Lafia while Mallam Dikko died at Kokwana near present Keffi.
53 
67 
 
The view of R.M East, corroborates the oral tradition of the Jukun in Wukari 
about the establishment of Wukari town. According to R. M. East in his book, 
Labarun Hausawa da Makwabtansu, 
As a result of chieftaincy tussle and dispute between two princes of 
Kwararafa, when one of the princes was pursuing his brother, then his 
brother used his magical power to evolve a river, in order to stop and 
block his brother from pursuing him. When the brother saw the river, 
and he could not cross it, then, he threw a stone. Thus, it was this stone 
which evolved to become Matar-Fada Hill near Gidin-dorowa before 
Gida-Idi… Finally, one of the princes went away with the throne or 
title of Aku and founded Wukari, the second capital of Kwararafa.
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Certain comments need to be made regarding the above quotation. In history we only 
deal with physical laws, therefore, one should be careful with information which is 
beyond human reasoning. Nevertheless, what one can deduce from this story quoted, 
is that it explains the movement or migration of the Jukun from Kwararafa capital in 
Bye-pi to their new base, Wukari.  
Certainly when there is a crack or hiatus leading to crisis upon any throne or 
centre of power, that society is bound to experience a break down. From all 
indications, all was not well with Kwararafa State towards the end of the 16
th
 century. 
The central administration began to experience a crisis which emasculated the power 
of the Kingdom because as Chinua Achebe says, “the centre cannot hold” and when 
the centre cannot hold only “mere anarchy will be loosed upon the world,” and by 
anarchy things fall apart will be inevitable. This was the situation of Kwararafa State 
towards the end of the 16
th
 century. 
The Wapan Jukun tradition, recounted by Dr. Shekarau Angyu claims that, 
Abe and Aten gathered the few people that remained in Kwararafa State capital –Bye-
pi and moved northward and established Dampar and Gwanna. Other princes that 
moved northward were said to have founded Wase-Tofa, Awe, Akekura and Keana. 
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Out of all the new towns established following the disintegration of Jukun kingdom at 
Bye-pi, Wukari became the most important city. The new and the old States 
transferred to Wukari the respect and reverence accorded to the erstwhile Kwararafa 
State capital, Bye-pi.
55 
It can be contended that, the rivalry among the princes informed the 
movement of the capital of Kwararafa State from Bye-pi to Wukari, and if the date for 
the reign of Katakpa, (1596-1609 A.D) who was the first Aku in Wukari is tenable, it 
means it was from its capital, Wukari that the Jukun people invaded Borno during the 
reign of Mai Ali (1649-1650 A.D). The Jukun expedition against Kano during the 
reign of Sarkin Kano Dadi (1670-1703 A.D) was also from Wukari. It was also from 
the period that the Jukun attacked Zaria under Queen Amina.  
Internal chieftancy disputes and rivalry among princes leading to confusion 
resulted in Jukun States developing autonomous communities made it intractable for 
Kwararafa State to defend itself against external attacks. The rivalry among the 
Princes led to envy as each Jukun State began to exert its autonomy. This diminished 
the military prowess of the Kwararafa State. The decline of the military that held 
sway over the State resulted in weakness of the State. 
The Jukun from its capital Wukari, suffered unhealthy rivalry among the 
princes that ruled the various Jukun States. This situation led to a great breakdown in 
communication which culminated in many States pulling off the yoke of the Jukun 
king – Aku in Wukari, thereby leaving the military in shamble by the end of the 18
th
 
century. With the collapse of the military that enabled Kwararafa State to hold sway 
over various groups, the Jukun rebuilt their religious and political institutions with 
which it spread its influence over non-Jukun groups
56
. Describing the Jukun State 
after the collapse of her military, S. Abubakar says; “They [Jukun] spread their 
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influence over non-Jukun groups and rebuilt their institutions. But unlike the early 
period of their apogee, it was a religious and not military caste that emerged as the 
most powerful”
57
.  
It was against this backdrop that Wukari became more of spiritual centre than 
political and the Aku-Uka wielded more of spiritual authority. On the influence of the 
Jukun over large territories, A. A. Fari wrote; 
The influence was mainly spiritual but was , nonetheless considerable 
and far reaching, particularly as the Jukun kingdoms were the only 
important religious centres in the Middle Benue region, before the rise 
of Igala kingdom. It is in this regard that the Igbirra and some section of 
the Idoma people as distinct from as any two races could claim origin 
from Apa, and that the surrounding people who came under the 
influence of the Jukun could surrender their right to appoint and depose 
their leaders to Kwararafa.
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Wukari was a reputed spiritual centre which exalted influence over the surrounding 
peoples, as captured by S. Abubakar thus; 
Their influence had, at one time, extended westwards to Bauchi 
Plateau and southwards as far as Cross-River. The Jukun exercised 
supreme spiritual authority and had influence over many tribes in the 
Benue valley; this was the position of the Jukun till the 19
th
 century 
when their dominance came to an end following the activities of the 
Jihad movement.
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Wukari is the seat of the Aku-Uka, the paramount ruler of the Jukun people. The 
Wapan clan is the dominant group of the Jukun people in Wukari. Other Jukun groups 
such as Kpanzun, Epan Nyoyon, Wurbo, Ichen, Wanu, Hwaye and others are also 
found in Wukari town. 
The position of the Wapan Jukun regarding the establishment of Wukari in 
1596 was confirmed by a king list which was made available. Table 1 below, suggests 
that, Aku Uka Angyu Katakpa Agbukenjo was the first Jukun king to rule in Wukari. 
His reign lasted for a period of eleven years and was basically characterized by 
attempts at consolidating the Wapan Jukun at their new home after the disintegration 
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of the Kwararafa. C.K. Meek
60 
recorded that one of the Jukun kings, whose name was 
given as Katakpa the founder of Wukari went against Borno and fought an 
inconclusive battle with his ancient enemies that ended in the exchange of pleasantries 
between the two sovereigns. The King of Bornu sent to Wukari an official known as 
the “Zanua” to be his Permanent Representative at the court of the Jukun king, while 
the latter sent an “Ajifi” to act in a similar capacity at the Borno capital. With the 
demise of Angyu Katakpa, Agwabi Agbukenjo succeeded in C.1607 and reigned till 
C.1617.  Agwabi continued with the task of consolidating the Jukun people in Wukari 
for the next ten years. Kutaku Agbukenjo, who was the brother of Agwabi, succeded 
him as the next Aku Uka in C.1617 and reigned till 1624, as indicated in the table 1 
below. No much was recorded regarding the activivities of the Akus that succeded 
until the reign of Aku Uka Agbumanu (C.1845-1860) as indicated in the table below. 
During his reign, Meek
61 
recorded that he was attacked by the Chamba and fled to 
Use. His reign, therefore coincided with the arrival of Chamba in the Gongola Valley. 
While Aku Uka Zikengyu Tsokwa who was the 15
th
 Aku, according to the table 
below, established modus Vivendi with the Chamba after the unsuccessful raid on 
Wukari
62
. Agbumanu Atoshi Agbunshu the Aku Uka that reigned from 1945 to 1960, 
was celebrated as laying the foundation for modern Wukari. 
It is, therefore, quite evident from the table 1 below that the Jukun established 
Wukari as their strong hold from 1596. 
Table 1: Genealogical List of Aku-Uka in Wukari 
S/NO  KINGS    DATE    YEARS 
1  Angyu Katakpa Agbukenjo  C.1596-1607  11 
2  Agwabi Agbukenjo   C.1607-1617  10 
3  Kutaku Agbukenjo   C.1617 – 1624 7 
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4  Kumagbu    C.1624 – 1630 6 
5  Ndewi Angyu Katakpa  C.1630 – 1640 13 
6  Agyibwi Agwabi   C.1640-1648  10 
7  Kuvyo Nanito    C.1648 – 1653 5 
8  Ashukwi    C.1653 – 1656 3 
9  Nanito Ndewi    C.1656 – 1667 11 
10.  Kuvyo Nanito    C.1667 – 1770 103 
11.  Daju Nanito    C.1770 – 1785 15 
12.  Awudu Zike Kuvyo   C.1785 – 1803 18 
13.  Adi Matswen Daju   C.1803 – 1816 13 
14.  Shumanu Adi-Zike Daju  C.1816 – 1833 17 
15.            Zikengyu T. Tasef               C.1833 – 1845 12 
16.  Agbumanu Agbu Matswen  C.1845 – 1860          15 
17.  Jibo Tsokwa Kindonya  C.1860 – 1871     11 
18.  Awudumanu Abite   C.1871 – 1903          32 
19.  Agbumanu Agbunshu Jibo  1903 – 1915     12 
20.  Shumanu Ali Abite   1915 – 1927            12 
21.  Agbumanu Amadu Abite  1927 – 1940            13 
22.      Shumanu Angyu Masa-Ii Agbunshu    1940 – 1945        5 
23.  Agbumanu Atoshi Agbunshu       1945 – 1960       15 
Source: Wukari Traditional Council, Wukari Taraba State (2014) 
 
3.5   The Kwararafa Question in Jukun History 
As earlier stated, the word “Jukun” is a generic term for all Jukun speaking 
people and is derived from the compound word “apa Jukun”, meaning “people”. 
There exist several groups of the Jukun peoples who speak various dialects of Jukun. 
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Among these are; Jukun Wukari, Jukun Donga, Jukun Kona, Jukun Gwana, Jukun 
Pindiga, Jukun Jibu and Jukun Wase Tofa. The Jukun of Wukari, Dampar, Wase call 
themselves the Wapa and are known to many of their neighbours differently. H.R. 
Palmer
63
 notes that they are known by the Kam as the Apang, and by the Chamba of 
Donga and Jibu of Takum the Kpazo. While the Jukun of Kona call themselves the 
Jiba, they are generally known to their neighbours as the Kwana. But the name by 
which the country of the Jukun was known to the Hausa and Fulani during the first 
half of the nineteenth century was Kwararafa.  This assertion by H.R. Palmer 
eventually gave rise to the theory that equates the Jukun with the Kwararafa. 
In the light of Palmer’s theory, Saad Abubakar contended that the Jukun were 
possibly part of the legendary Kwararafa which was an ancient kingdom or possibly 
an empire which flourished in the Benue region several centuries before it was 
succeeded by the kingdom of Wukari
64
. This position was further established by J.M. 
Freemantle when he asserted that the Jukun kingdom of Kwararafa at one time or the 
other extended from the 12
th
 meridian to the Niger, South to the Cross River and 
North to the borders of Bornu and the varying limits of the central Hausa State. At 
various times, its suzerainty extended over Kano, the Alago Kingdom of Doma, the 
Igbira Kindom of Kwatto and the dominions of the Ata-gara
65
. These claims 
suggested that “Kwararafa” existed as an empire, or at best a confederation, in which 
groups of semi –independent chiefdoms were knitted together. These groups include, 
among others, the Idoma, the Igbira, the Igala, the Nupe, the Igede.  
According to a Jukun tradition popular amongst the Wapan of Wukari, 
Kwararafa was established in 596AD by Aku Awudu and lasted for about 1000years 
before its disintegration. The tradition has it that Aku Agbukenjo was the last ruler of 
Kwararafa state before it was relocated to Wukari under the leadership of Aku 
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Katakpa.
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 Jukun, under the leadership of the ‘Wapan’ of present day Wukari, were 
believed to be the architect of the emergence and growth of the Kwararafa. In this 
regard, the Jukun people are believed to have played a significant role in the 
Kwararafa civilization, which today influences the history of most of the people, not 
only in the Benue valley, but other parts of Nigeria at large. This claim has continued 
to live with the Jukun people of Wukari till date.
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Recent interest in the study of the Jukun and the Kwararafa history has 
generated controversies with respect to the Jukun’s claims to Kwararafa. Part of the 
reason as to the claims and counter claims on position of Jukun and the Kwararafa 
civilization that pervaded most parts of the Benue valley and beyond, is as a result of 
insufficient source materials to clearly establish the emergence, growth and 
organization of ancient Kwararafa. The seeming dearth of written records, and 
inability of consistent oral traditions by the present Jukun and their neighbours, has 
thrown open to criticism the earlier claim of Jukun to the Kwararafa. This criticism is 
widely assumed by the Jukun people as a deliberate effort to sweep into oblivion the 
great deeds of their ancestors thereby denying them claim of initiating the Kwararafa 
civilization.  
B. Sukuji contends that the term Jukun, by which the Jukun speaking peoples 
of the Middle Belt region of Nigeria are generally known today, is derived from the 
Jukun compound word for ‘men’ or ‘people’ (apa-jukun), but that the name by which 
their country was known and called was Kwararafa.
68
 He further contends that the 
Jukun are extremely a homogeneous society of farmers, fishers and hunters, 
inhabiting Taraba, Benue, Bauchi and Plateau State in today’s Nigeria. Their 
presently recognized territories stretch roughly from Pindiga to Shendam and Wase, 
and to the middle Benue and Gongola valleys. Bakoji is of the opinion that in spite of 
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the distribution and variety of cultures among the Jukun, which they are exposed, they 
maintain their homogeneity. He submits that however, because many communities or 
ethnic groups whose traditions claim Jukun affinity or allegiance and are located 
today in separate localities, and because some of the peripheral peoples have become 
confused over their own traditional ethnic identity, a precise cartographic delineation 
of the Jukun territory is difficult if not impossible.
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C.K. Meek further notes that the earliest reference to Kwararafa within 
historical times is contained in the Kano Chronicle. In this regard, he asserts that in 
the reign of Yaji (1349-85), the Kwararafa people were the only pegan tribes from 
Biyri to Fanda who refused to submit to this authority.
70
 This story gives an 
impression that Kwararafa was an important State as early as the latter part of the 
fourteenth century. He further notes that the next statement of the Chronicle with 
regard to Kwararafa was in the reign of Dauda (1421-38). It was purported that under 
Queen Amina of Zaria, all the towns, as far as Kwararafa and Nupe were conquered. 
Another mention of the Kwararafa was during the reign of Muhammed Zaki (1562-
1618) in Kano. It was noted that the chief of Kororofa came to attack Kano, and that 
the people of Kano left the city and went to Daura.
71
 In 1671, Kano Chronicle, cited 
in C.K. Meek noted that Kororofa once again assaulted Kano. And after this, no 
mention of Kwararafa was noted in the Chonicle. Meek notes that the pagan tribes of 
the Bauchi, Plateau have still a dim recollection of Jukun domination. C.K Meek also 
notes that the records of Katsina took notice of wars between Katsina and 
Kororofawa. The various accounts of the Bornu also make reference to Jukun and the 
Kwararafa, where they stated that Ngasargamo, which was the capital of Bornu was 
once besieged by Tuareg from the North and Kwana, i.e Jukun from the South. 
During the attack, the king of Bornu, hard pressed, called on the assistance of Allah, 
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as it was noted that, the Jukun found themselves surrounded with a circle of burning 
grass.
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Taking into account the various traditions and sources linking the Jukun to the 
Kwararafa, C.K Meek suggests that, irrespective of certain absurdities and 
contradictions, there are clear evidences that establish the Jukun relation to 
Kwararafa. He contends that when the Jukun power was at its Zenith during the latter 
half of the fifteen century, Pindiga exercised suzerainty on behalf of Kwararafa on 
neighbouring peoples such as the Bolewa, sections of the Tangale, Waja and Tera 
tribes, and various other isolated groups. The influence of Kwararafa seems to have 
extended through Pindiga as far east as the Pabir of Biu
73
. This suggestion, not only 
by C.K Meek, but by H.R Palmer, Saad Abubakar and many others, maintain a theory 
that supports the identification of the present Jukun people of the Benue valley to the 
history of Kwararafa. In this regard, most present Jukun and their apologists believe 
that the famous Kwararafa was a Jukun Kingdom.  
The foregoing notwithstanding, Erim argues that the original founders of 
Kwararafa were break away non-Muslim group known as Abakwa-riga and that it was 
situated somewhere south of Borno. He contends that one of the principal motives for 
the founding of Kwararafa was that it would serve as a bastion of the traditional 
region against the spread of Islam, which was beginning to make itself felt in Kano 
and Borno.
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 The above assertion has made C.C. Jacabos to conclude that the 
identification of the Jukun with the Kwararafa is a case of people claiming history that 
is not their own. In his words: “the identification of Kwararafa with the Jukun was 
largely the work of  C.K. Meek, who saw in the Jukun a race of Hamites who had 
migrated from Egypt and brought along with them the concept of divine kingship”. 
He, therefore, believes that due to the feedback factor, the Jukun now identify 
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themselves with Kwararafa and claim history for themselves which is in fact not their 
own
75
. C.C. Jacob’s position was further informed by E. Isichei’s suggestion that no 
Nigerian people has a history more complex, paradoxical and mysterious than the 
Jukun. It is complicated, to some extent, by terminology. As such, she believes that 
there is considerable evidence which questions the identification of Kwararafa and 
Jukun 
76
.    
It is instructive that oral tradition, which is one major source for the 
reconstruction of the history of many of the groups in Africa has several limitations. 
These limitations are partly responsible for the inconsistency that abounds in the 
available records regarding the history of the Jukun people and the Kwararafa, which 
has been the basis of attack by the school of thought that does not agree with the 
present Jukun, mostly found in the Benue valley as the heir to the legendary 
Kwararafa. Available records, like the Kano Chronicles, Muri Gazzetteer, Colonial 
records etc have at one point or the other suggested a likelihood of the present Jukun 
to be connected to the Kwararafa. 
The Wapan of Wukari, and other related groups, have shown that, the word 
Jukun’ is derived from the Wapan expression “Apa Jukun” (people) and is used 
interchangeably with the word “Kwararafa”. According to these traditions, 
“Kwararafa” is a Hausa term which is derived from the compound word Kwa-roro, 
which connotes the convergence of different people in a particular location. This 
coming together of different nationalities is suggested to have taken place between 
12
th
 and 13
th
 centuries in the upper and middle Gongola river valleys. This period was 
said to witness the penetration of Islamic influence into Northern Nigeria. The upper 
and middle Gongola valleys, which had a concentration of idol worshippers, provided 
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a fertile ground for the Islamic crusaders from Hausa land. Thus, the “Kwararafa” 
people were subjected to routine attacks for forceful conversion to the Islamic faith.
77
  
The tradition further states that, it was as a result of the incessant ethno-
religious persecution from Hausa rulers that led the “Kwararafa” people to take 
immediate steps to bring an end to their predicament. Under the Wapan leadership, 
the clarion call of “People Unite” was declared to present a united front to enable 
them face their common enemies from Hausa land. It was on this basis that retaliatory 
wars were planned and executed against Hausa city States of Zaria, Kano and Katsina 
for the purpose of collective emancipation of the “Kwararafa” people from the crude 
yoke of Hausa rulers. These relationships between the people of the upper and middle 
Gongola valley on the one hand, and the Hausas on the other was said to had led to 
the emergence and association of the “Apa Jukun” with the “Kwararafa”. This has 
also given rise to the use of ‘Jukun’ and Kwararafa interchangeably.
78 
The association of the present Jukun with the legendary Kwararafa is, 
therefore not a romanticized history, but a part of history that some people are making 
deliberate effort to sweep into oblivion. This attempt at cultural colonization has been 
noted by many of the minority ethnic groups in Nigeria who are always apprehensive 
of the majority ethnic groups to subdue them and possibly see to their extinction. The 
Hausa-Fulani have been noted for such attitude within the Middle Belt of Nigeria.  
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CHAPTER FOUR 
PRE-COLONIAL SOCIAL AND POLITICAL ORGANIZATION OF THE JUKUN 
OF WUKARI DIVISION 
4.1 Introduction 
Every ethnic nationality has got its own traditional form of social and political 
organization by which it is known and identified. The Jukun people of Wukari 
Division have been reputed to have possessed an effective and elaborate social and 
political organization which guaranteed and sustained the influence of the Jukun all 
over the Benue valley and even beyond. Today, it is a common trend in the tradition 
of many other groups in that area to either claim origin from the Jukun settlements of 
Apa, Kwararafa or Wukari basically because of the shared social and political 
organization which they have with the Jukun people of Wukari Division. Even latest 
imigrants in the Benue valley such as the Chamba and Tiv, have been greatly 
influenced by the social and political organization of the Jukun people of Wukari 
Division. 
 It is against this background that this chapter sets out to study of the pre-
colonial social and political organization, with a view to understanding who the Jukun 
people of Wukari Division are, where they come from, and how they came to be the 
kind of people they are.  
 
4.2 Pre-colonial Social Organization of the Jukun People of Wukari Division 
The very composite nature of the Jukun people of Wukari Federation would 
suggest that different forms of social organization existed. But evidences point to the 
contrary. C.K. Meek
1 
contends that the social system of the Jukun is not capable of 
easy classification or description. At one end of the scale there are Jukun groups who 
reckon descent in the female line, who practice matrilocal mariage, and who follow a 
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matrilineal system of inheritance. At the other end are other Jukun groups who are 
wholly patriarchal. Between the two are the other Jukun groups who are matriarchal 
in some respects, and patriarchal in others. These variations could quite be attributed 
to the various changes that have taken place in the respective Jukun settlements over 
the years. But, irrespective of the leaning of descent and inheritance, it is quite 
obvious that within the Jukun settlements of the Wukari Division, the major form of 
socio-cultural organization was the kindred, which was anchored on the extended 
family as the basic unit. 
         The Extended Family and Household 
The most important form of social grouping among the Jukun people of 
Wukari Division was the extended family. The extended family can best be studied by 
an examination of the composition of a number of households that existed in different 
areas of our study, and when this has been done, we shall be in a position to form an 
estimate of the extent of mother-right conditions, the rules governing inheritance, the 
custody of children, and other matters of social importance. This method of presenting 
the data may be considered tedious, but specific examples are of more scientific value 
than generalized summaries.  
The first example is that of the household of Ashôshu of Wukari.
2
 Although 
Ashôshu was head of an important Jukun household, he was not himself a Jukun. He 
was a slave bought by the mother of Alayi, the former head of the household and the 
holder of the important title of Abôzikê. Ashôshu proved himself to be a man of such 
personality and straightforward character that he came to be regarded by the Abôzikê 
as a bosom friend and brother. Before he died, the Abôzikê formally handed over to 
Ashôshu the family cults of Kenjo and Akwa, and he made it known to all the 
members of the household that Ashôshu was to be his successor as head of the family 
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group. Normally, the headship would have passed to Adi Basa, the son of Alayi’s 
sister, who would also have been the principal inheritor of Alayi’s personal property. 
But as Adi Basa’s conduct had never been satisfactory in the eyes of his maternal 
uncle (Alayi), the latter made it known to all those who regularly attended his 
religious rites and also to the king himself, that he wished his property to go to his son 
and not to his sister’s son. He disclosed to his son where his property lay, and when 
he died his son took immediate possession of the property. 
The above facts are of interest, firstly as showing the position which may be 
attained by a slave and secondly as showing that the normal rules of inheritance may 
be modified by testament. It need not be assumed from this example that succession 
to property normally followed the matrilineal principle, for, if the house-hold has a 
bilateral character, the principal inheritor may be either a son or a sister’s son, 
whichever is the elder. In this case, Adi Base was the elder, and it is to be noted that, 
although he was disinherited in favour of his younger cousin, he was still an elder 
member of the household, and his younger cousin continued to treat him with the 
respect which a younger must always accord an elder. 
The household was composed of the following members in order of seniority:- 
      Father’s kindred.Mother’s kindred. 
Elderly Males  
1. Ashôshu     -  - 
2. AdiBasa     Ba-Pi  Ba-Pi 
3. Madugu     Ba-Ma  Ba-Ma-Zhe 
4. Amatsonde     Jukû  Ba-Kundi 
5. Tsokê (younger brother, Madugu)   Ba-Ma 
6. Angyu (son of Alayi)    Ba-Pi  Ankwe tribe. 
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7. Ada (son of Alayi)    “  “ 
8. Ashu (son of Alayi)    “  “ 
9. Adi (son of Angyu)    “      Wurbo sub-tribe 
Junior Males  
10.  Dole (son of Nadugu)   Ba-Ma   “ 
11. Abutsokwa (son of Angyu)   Ba-Pi   “ 
12. Agyo (son of Angyu)    “   “ 
13. Wutso (son of Adi Basa)   “   “ 
Senior Females  
14. Agabi (mother of Adi Basa)   “   - 
15. Ato (widow of Alayi)    -   - 
16. Naba (widow of Alayi)   -   - 
17. Tokwa (mother of Madugu)   Ba-Ma Zhê  - 
18. Anubâ (mother of Angyu)   Ankwe tribe  - 
19. Atsibi (wife of Ashôshu)   Abando Shugbû - 
20.  Nyanivyâ (wife of AdiBasa)   Wurbo   - 
21. Adama (wife of Amatsonde)   Fulani tribe Chamba tribe 
22. Abiji (wife of Angyu)    Wurbo sub-tribe “ 
23. Angye (wife of Angyu)   “   - 
Younger Females 
24. Atsibi (daughter of Adma’s Sister)  -   - 
25. Ladi (daughter of Angyu)   Ba-Pi   - 
26. Wakenjo (daughter of Angyu)  “   - 
27. Giakwa (daughter of Angyu)   “   - 
28. Adakwa (daughter of Angyu)   “   - 
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29. Bayu (daughter of Madugu)   Ba-Ma   - 
30. Shokwa (daughter of Angyu)   Ba-Pi   - 
31. Wakâku (daughter of AdiBasa)   “   - 
The following genealogical tables show the relationship of the male members 
and some of the females of the household:-  
(A) 
Ababi Tsokê = Awanya (f) (see table B) 
 Atsi  Ashu Matsonde Alayi     (AbôZikê)       Agabi 
 (f)       (f)             (f) 
Angyu     Ada      Wagbadu Ashu Adashuku Atogbama Adi Basa     (m)     (m)           
(f)  (m)     (f)   (f)        (m) 
      Wakenjo Awutso Wakâku 
       (f)  (m) (f) 
Ladi    Agyeakwa          Adi           Abutsokwa     Agyo   Dakwa 
(f)  (f)  (m)        (m)      (m)  (f)  
   (B) 
Female (name unknown) 
Agabi Chojo  Daje    Agabi Tsoke = Awanya 
 (m)     (f)    (f) (see table A) 
Agbu = Kwevû  Angye    Ato 
  (f)   (f)    (f) 
     Adi ii   Adi I  Angyu 
     (m)       (m)      (m)  
Ato Washina = Angyu  Akenu Yama                 Anyapa 
 (f)    (m)      (m) 
Amatsonde (m) 
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It can be observed that this family group has a marked bilateral character, and 
it will be interesting to show, by tracing the history of one of the members, how the 
dual influences work among the Jukun.
3
  
Let us take the instance of Amatsonde. This name, which means “Ama (or 
God) has repudiated them”was given under the following cirumstances: He was an 
undersized, weakly baby, and when his father and paternal uncle consulted the 
divining apparatus in order to discover the name which should be given to the child 
no answer was obtained. The matter was left therefore to the child’s maternal 
relatives, but once more the divining apparatus refused to assign any of the family cult 
titles after which Jukun children were commonly named. In  disgust, the child’s 
maternal grandfather exclaimed “Amatsonde”or “Ama has repudiated them”,  i.e Ama 
has repudiated the child’s parents. For it is a common befief among the Jukun that 
sickly children have been given grudgingly by Ama to the world and that Ama will 
soon recall them to Kindo.
4
  
Soon after his birth Amatsonde was taken care of by his grand mother, but 
when the child reached the age of four, his father’s mother tried to tempt him to reside 
with her by showing him much kindness and holding out promises of better fare than 
he was at that time receiving. Amatsonde, accordingly went to live with his father’s 
mother, and stayed with her for a year or two. But tiring of the food in his paternal 
grand-mother’s home, he returned once more to his maternal grandmother. 
When Amatsonde reached the age of nine, Alayi, the maternal first cousin of 
Amatsonde’s maternal grandmother, took formal control of him. Amatsonde’s father 
had died, but it was stated that, even if his father had been alive, he could not have 
prevented Alayi, who was the head of his mother’s  family, and was, moreover, a 
person of great influence in Wukari, from taking possession of the child. Alayi took 
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the child to his own farm and put him through a course of instruction in agricultural 
work. For the first year, he was taught to cut down small trees and to keep the farms 
weeded of grass. The second year, he was instructed in the use of the hoe, and by the 
end of the third year, he had become a competent farmer. He was not allowed to visit 
Wukari at any time during these years, for Alayi wished to remove him completely 
from the influence of his paternal relatives. After a year or two, Adi , a grandson of 
Alayi’s maternal uncle, came to Alayi and asked for the custody of Amatsonde. Alayi 
gave his permission, on condition that Amatsonde himself was agreeable. It will be 
observed that, on the classificatory principle, Adi  was a maternal uncle of 
Amatsonde’. Amatsonde refused at first to accede to Adi’s request, but on the advice 
of Anyapa, another of Amatsonde’s maternal uncles, he finally consented and lived 
with and worked for Adi for a number of years. He them ran away to Donga to 
attempt to make his living by trading. Before doing so, he took his maternal 
gradmother into his confidence and gave her a small gift in order that she might 
pacify Adi. His grandmother, however, reported the lad’s intentions to Alayi and to 
Adi, but by this time, Amatsonde had taken his departure, and he remained at Donga 
for several years, despite constant efforts on the part of Adi and his other maternal 
uncles to induce him to return to Wukari.
5
  
Tsokwa Angyu
6
 contends that every Jukun household was a religious 
organization. For instance, before Alayi obatined the important public office of 
Abôzikê, he personally controlled the following family cults: (1) Akwa, (2) Atsî, (3) 
Agbadu, (4) Kenjo, (5) Aku Maga, (6) Ajê Ma, (7) Ando Bacho, and (8) Ata Jinako or 
Yoado-the cult of former slaves of the household. On his election to his title, he 
decided to distribute these cults among the other members of the household, for no 
important office-holder among the Jukun continues to serve personally as priest of his 
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family cults, though it is incumbent on him to provide the sacrificial foods. The Akwa 
and Kenjo cults were accordingly handed over to Ashôshu, the Agbadu and Aku 
Maga to Adi Basa, the Astî and Ajê Ma to Madugu, and the Ando Bacho to Angyu 
Offerings to Ata Jinako may be made by any member of the household.  
It was generally said among the Jukun that cults, like chieftainship, were 
inherited patrilineally. Much, also depended on circumstances, such as seniority and 
personal character. A Jukun gives due regard to the cults on both sides of his family, 
for he may be helped or injured equally by either. He attended therefore the religious 
rites of both his father’s and his maternal uncle’s household, and he may inherit some 
at least of his maternal uncle’s cults. It is worth noting, incidentally, that an old 
woman whose male relatives are dead may inherit the family cults and requisition of  
the services of her husband or sons when wishes rites are to be performed. She 
remains the owner of the cults and gives the necessary directions as to the time for 
carrying out the rites. She also provides the sacrificial foods.
7
  
Regarding family etiquette, it is of interest to record here the rules observed in 
Ashôshu’s household with regard to the eating of meals. Grown-up males never eat in 
the company of women, nor with young persons of their own sex Ashôshu, Adi Basa, 
Madugu, Amatsonde, Tsokê, and Angyu accordingly all share a common calabash at 
the evening meal. The food is brought to the eating enclosure by a small boy in 
calabashes containing the viands cooked by the several wives. The men first wash 
their hands in order of seniority and then take their seats round the calabash, the 
younger men being careful to tuck their feet under them, as it is grossly disrespectful 
for younger men to sit otherwise in the presence of their elders. There is no particular 
order of seniority in sitting round the calabash, but there is a regular ritual before all 
set-to-to eat the food.
19
 All except Ashôshu place their left hands on the calabash to 
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steady it, while Ashôshu inserts his hand and takes a fragment of the food, which he 
casts on the ground as an offering to the ancestors. Having done so, he takes a piece 
of the porridge and, dipping it in the sauce, eats it. He is followed by each of the 
others present according to their seniority, which depends normally not on years but 
on the generation to which the individual belongs. After the first round all eat without 
discrimination. Remnants of the food are left for youths such as Ada and Ashu. In the 
absence of the eldest men, a younger man such as Amatsonde might share his meal 
with the lads of the household. On the other hand, a household who is an important 
offical or priest eats entirely alone, and no one partakes of any food until the 
household has finished his repast, which is regarded as a religious ceremony.
8
   
Thus at Wukari the following were the male members of Akû’s household:-  
 Name        Father’s   Mother’s  
        Kindred.  Kindred. 
Akû       Ba-Kya  Ba-Za 
Agyo Shoku (son of Akû’s half-sister by same father) Hwâye   Ba-Kya 
Angyu (Akû’s sister’s daughter’s son)  Nyatsô   Hwâye 
Awudu (son of Agyoshoku’s sister)   Ba-Kpwi  “ 
Bura (son of Agyoshoku)    Hwâye   Ba-Kya 
Da Juma (son of Agyoshoku’s daughter)  Ankwe tribe    Hwâye  
Adiwunya (no relative of any of the above) 
Angyu (son of Adiwunya)
9 
It will be noted that Akû’s household is composed principally of uterine 
relatives. Akû has no living brothers or sons, and his property will pass to his sister’s 
son, Agyoshoku. Akû’s farm is worked for him by Agyoshoku, but each of the other 
grown-up members of the family has his own farm. 
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Other examples of household at Wukari were:-  
A. Asobuhu’s household.   Father’s   Mother’s  
Kindred.  Kindred. 
  Asôbuhu     Ba-Ku        Ba-Mbuhu. 
  Abishimi (son of Asôbuhu’s sister) Abakwariga “ 
  Tahwâ (Asôbuhu’s sister)  “   “ 
Males  hîko (Asôbuhu’s sister)   “   “ 
  Wale (a distant maternal   Jibu sub-  Jibu sub-  
relative of Asôbuhu).   tribe    tribe.  
Father’s   Mother’s  
Kindred.  Kindred. 
  Mata (wife of Asôbuhu)  Aba-Ke  Ba-Ma (Akiri) 
Females Wajô (wife of Asôbuhu)  -   - 
  Agi (wife of Abishimi)  Wurbo sub-  Ba-Ma tribe 
Two interesting facts emerges as regards this household, (a) that the three sons 
of Asôbuhu’s sister, though their father was not Jukun, reckon themselves as Jukun, 
i.e they trace their descent in the female line. But it was admitted that if they returned 
to their father’s household, they would call themselves Abakwariga. (b) they stated 
that their mother’s kindred is Ba-Mbuhu (and not Ba-Ku), or, in other words, in 
giving their mother’s kin, they indicates her maternal relatives and not her paternal. It 
will be noted that Asôbuhu himself bears the name of his mother’s kindred, though 
when asked the name of his kin, he mentioned his father’s kin first and his mother’s 
second
10
. This is one of the many indications received that the Jukun have only in 
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recent times passed from a matrilineal system to the present bilateral system of 
reckoning descent.  
Father’s   Mother’s  
B. Ashu’s family.   Kindred.  Kindred. 
Ashu     Hwâye sub-tribe  Hausa tribe 
Aji (son of Ashu)   “   Ba-Ma 
Males.    Abe (son of Ashu’s “sister”)  Wurbo sub-tribe Hausa tribe 
Gambo (a son of Ashu’s “sister”) “   “ 
Maimako (a son of Ashu’s Kanuri tribe “sister”)  “ 
Ashuwi (wife of Ashu)  Wurbo sub-tribe  Ankwe tribe 
Famales   Ato (wife of Aji)   Jibu sub- tribe Tikare tribe 
Sana (wife of Abe)   Abakwariga tribe Abakwariga 
Juma (wife of Gambo)  “   Hwâye  
This again is a household formed (with the exception of Aji) on a purely 
matrilineal basis. This was further proved when it was found that Abe, who was 
described as a son of Ashu’s sister, was in reality the son of Ashu’s maternal aunty’s 
daughter. The heterogeneous character of the tribal elements represented in this 
household is a good example of the way in which the Jukun tribe is being 
disintegrated.
11
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C. Agabi Ku’s family.   Father’s   Mother’s  
Kindred.   Kindred. 
    Agabi Kû      Tsupa   Jukû 
    Audu (full brother of Agabi)   “   “ 
   Angyu (full brother of Agabi )   “   “ 
   Adashuku (half-brother of Agabi by same fathers)  “     Wurbo sub-tribe 
   Jibaniya (son of Angyu)    “ Ba-Pi 
   Ashuku (son of Agabi’s paternal uncle)  “ Abakwariga 
   Asôjô (half-brother of Agabi by same father) ” Ba-Pi 
   Gambo (brother of Ashuku)    “       Abakwariga 
   Angye (brother of Ashuku)    “  “ 
   Ate (Agabi’s neice)     Ba-Ma Tspua 
Turning now to the Dampar district, a few examples of the constitution of 
households there may be given. The first example is of the household of Webwa, one 
of the principal officals at Dampar and an elder half-brother (by the same mother) of 
the present chief of Dampar. The household consists of four sections and coincides 
roughly with one of the royal kindreds, viz. the Ba-Dashu.
12 
The following genealogical table will help us to understand the relationship of 
the principal members of the household:-  
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Agbu (m) (dead) 
 Asi (m) (dead)    Ayu (f) (dead) Adi (m) (dead) 
Abe (m) (dead)      Ladi (f)    Webwa(m)    Gwantu Katô Mijindadi     Dan juma Banâ  Jatau Agbe 
     (m)          (m)           (m)            (m)           (m)       (m)     (m) 
Magayaki  DanganaSokaji  Wabiji Lusa  ke  Angulu  Ta Salla Yaa  Danladi Apaji  Audu  Saidu Aboki 
(m)                 (m)          (m)        (f)         (f)    (m)    (m)         (f)       (f)        (m)       (m)     (m)      (m)      (m)  
 
Angonau   Adogo  Amina   Sabo Amaharam  Anya Mamadu 
 The members of household are as follows in order of seniority:-  
Males  
1. Webwa.  
2. Katô, Webwa’s paternal cousin. 
3. Gwantu, younger half-brother of Webwa (by the same father). 
4. Mijindadi, Webwa’s paternal cousin (by the same father). 
5. Dan Juma, Webwa’s  paternal cousin (by the same father). 
6. Banȃ, Webwa’s paternal cousin (by the same father). 
7. Jatau, Webwa’s paternal cousin (by the same father). 
8. Agbe, Webwa’s paternal cousin (by the same father). 
9. Magayaki, Webwa’s nephew (by the same father). 
10.  Danana, Webwa’s nephew (by the same father). 
11.  Sokaji, Webwa’s nephew. 
12.  Asôbadu, Mijindadi’s brother-inlaw.  
13.  Ke, son of Webwa.  
14.  Dau Ladi, son of Katô. 
15.  Angulu, son of Webwa. 
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16.  Apaji, son of Mijindadi. 
17.  Audu, son of Dan Juma. 
18.  Sabo, son of Sokaji. 
19.  Amaharam, son of Sokaji. 
20.  Mamadu, son of Webwa’s daughter. 
21.  Audu, son of Dam Juma. 
22.  Aboki, son of Banâ. 
23.  Saidu, son of Dan Juma. 
24. Adogo, son of Dangana.  
Females 
1. Ladi, mother of Webwa. 
2. Akwa, elder wife of Webwa.  
3. Akwa ii, younger wife of Webwa. 
4. Maikai, wife of Katô. 
5. Banaji, wife of Gwantu. 
6. Amina, wife of Gwantu. 
7.  Adiza, wife of Gwantu. 
8.  Ajô, wife of Mijindadi.  
9. Awa, wife ofMijindadi. 
10.  Ankwei, wife of Dan Juma. 
11.  Fatu, wife of Banâ. 
12.  Adasha, wife of Banâ. 
13.  Mai Idanu, wife of Jatau. 
14.  Agi, wife of Jatau. 
15.  Teni, wife of Agbe. 
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16.  Shettu, wife of Magayaki. 
17.  Babu, wife of Magayaki. 
18.  Awa, ward of Babu. 
19. Asatu, wife of Dangana. 
20.  Ajuma, wife  of Dangana. 
21.  Adija, wife of Sokaji. 
22.  Wabiji, Webwa’s neice. 
23.  Ta Salla, daughter of Webwa. 
24.  Adama, daughter of Gwantu. 
25.  Ladi, daughter of Gwantu. 
26.  Lami, daughter of Gwantu. 
27.  Dila, daughter of Mijindadi. 
28.  Dudu, daughter of Banâ.  
29.  Aketo, daughter of Jatau. 
30.  Shettu, daughter of Sokaji. 
31.  Matan Masa, daughter of Sokaji. 
32.  Anya, daughter of Wabiji.
13
 
It will be observed that this extended family has a bilateral character, for 
though it was composed in the main of patrilineal descendants, it contains two groups 
of uterine descendants, viz those represented by Katô and Sokaji. Katô was claimed 
by his maternal uncle while he was still a child, and, though his father belonged to the 
Ankwe tribe, he regarded himself as a Jukun because his mother was a Jukun. He was 
permitted to enter any Jukun enclosure, a privilege not ordinarily accorded to 
members of the Ankwe tribe. Sokaji only joined his mother’s family group on the 
death of his father. His father’s relatives offered no opposition, and he was allowed to 
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inherit his father’s cults and transfer them to his new home. His marriage was 
arranged by his maternal uncle, Webwa.  
It may be remarked that Webwa himself was brought up in the home of his 
maternal uncle, but returned to his father’s home on the death of his maternal uncle: 
the reverse process of that followed by Sokaji. Webwa was no doubt influenced by 
the fact that his father’s family was a royal family. The presence of Wabiji in the 
household was due to the cirumstance that she was a widow. She was originally given 
in marriage by her maternal uncle, Webwa, Wabiji’s own father having little say in 
the matter and receiving a minor portion only of the bride-price. On the death of her 
husband, she rejoins the family group of her mother, and if she wishes to remarry, the 
matter will be arranged by her maternal uncle Webwa. It was remarked incidentally 
that if Wabiji were to conceive before re-marriage, she would receive a formal 
censure from her uncle, but the uncle naively added that his wrath at his sister’s 
breach of etiquette would be compensated for by the consideration that he could claim 
the child as his own!
14 
Webwa will not, however, have any direct say in the marriage of Wabiji’s 
daughter, Anya, for it is a common rule among the Jukun that a man does not arrange 
the marriages of persons who are two generations younger to himself. A father or 
uncle is entitled to the bride-wealth of daughter or nieces, but it would be unfair to his 
own children if he were to claim the bride-wealth of grandchildren.
15
 It may be on this 
account, and not for other reason, such as re-incarnation ideas that there was an 
absence of social restraint between relatives who were two generations apart. If this 
was so, it would appear that the elaborate systems of social etiquette were based on 
the prinicple that respect must be shown to those who were in the position of being 
able to bestow a wife or husband, if they had not done so already.   
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As regards the coustody and control of the children of Webwa’s household, 
the whole matter was complicated by the circumstance that the Ba-Dashu was a royal 
family, and that the chief was, therefore, regarded as their “father”. Thus, though 
Webwa, as head of the household, could call on the economic service of any younger 
member of the household, he had no ultimate authority of his own. Even his own 
childern were all at the disposal of the chief. His sons, Ke and Angulu may be 
summoned at any time to take up residence in the palace or to work on the chief’s 
farms. The hand of his daughter, Ta Salla is entirely at the disposal of the chief. The 
suitor for her hand would work on the chief’s farm, and not on Webwa’s; the chief 
and not Webwa would be responsible for her wedding trousseau.
16
  
It is noted that about three other relatives of Webwa’s. Webwa’s nephew, 
Dangana has a female child, Amina. This child has been handed over to the custody 
of Danagana’s sister. Children are often handed over to relatives on either side of the 
family who have no particular claim, for friendship’s sake. If any young man seeks 
Amina in marriage, he will approach in the first instance, the husband of Dangana’s 
sister. The latter would refer him to his elder brother, Magayaki, who in turn would 
refer the suitor to the head of the household, viz. Webwa. Finally, Webwa will refer 
the matter to the chief. The chief will receive the bride-price and hand a portion to 
Amina’s maternal uncle, and something also to Webwa, Magayaki, and Dangana. But 
in virtue of his position as chief, he is at liberty to retain the whole amount.  
In this case, the reason given for custody was that before Awa was weaned 
before her mother conceived. As the milk of a pregnant woman was considered 
dangerous, Awa was handed over to the care of her sister inlaw. Awa may remain 
with Babu until she is of marriageable age, and in this event, a suitor will approach 
Babu and her husband, who would refer him to Awa’s father and mother, the latter in 
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turn referring him to her brother. The suitor would be required to perform agricultural 
service on the farm, (a) of Awa’s father, and (b) of Awa’s maternal uncle. The bride-
wealth would be paid to Awa’s father, who would give one-half to Awa’s maternal 
uncle. From his own share, he would give one-half to Babu, who would in turn give a 
portion to her husband.
17
  
Asôgbadu, who lived and worked with Mijindadi, was Mijindadi’s brother- 
inlaw. This young man spent his early years in the household of his father. On the 
latter’s death, he went to live in his maternal uncle’s home, but being discontented 
there, came to reside with his brother-in-law. He was still unmarried, but when he 
wished to marry, he would receive assistance from Mijindadi, whom he had lived 
with and worked for. Though not a member of the household on grounds of kinship, 
he was treated like any other member of the household, and if he were to get into 
difficulties, he could count on the assistance of the elderly members of the household, 
if not for his own sake, at least for the sake of his sister.  
As regards the rules of succession, there is, similary, a good deal of confusion. 
When Webwa’s maternal uncle died, Webwa inherited his uncle’s most precious 
possession, viz. his canoe. But he handed over to his maternal nephew all the standing 
crops and grain in the granaries. He stated that he would eventually re-transfer the 
canoe to his nephew. On the other hand, it was stated that, if Webwa were to die, his 
and the family property would not be taken by Katô, the succeeding elder member of 
the household, on the ground that Katô was a uterine relative. There is even a Jukun 
proverb which says, “When the cock is present, the hen does not crow” (Kwa wunu 
guturi kwa war da gitto ma). But Webwa would inherit Katô’s  property, though only 
because Katô’s son is very young; and it was added that if Webwa devoured the 
estate, Katô’s son would have a large claim on the estate of Webwa.
18
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On the whole, it would appear that, in pre-colonial times, when children were 
accustomed to a greater extent to reside with their maternal uncles, succession was 
more matrilineal than it is today, and that during the last generation, the general 
principle has been that the elderly relative who had lived with one and worked for one 
would be the chief inheritor, to whatever side of the family he may belong.
19
  
In concluding this review of Webwa’s household, a few remarks may be made 
about the domestic and economic arrangements. The compound was arranged as 
follows: Webwa and Mijindadi shared one section, Katô another, Gwantu another, 
and Sokaji another. Dan Juma, Bapâ, Magayaki, Dangana and Jatau each had his own 
quarters Audu had only the hut in which he slept. On the outskirts of the residential 
quarters was the fenced enclosure of matting, which was divided into two halves, the 
inner half containing the family shrines and the outer half being used by the elderly 
males for eating their meals. On the other side of the compound was the hut specially 
assigned to women for use during menstruation. Only two of the married men, viz. 
Sokaji and Gwantu, had separate huts for their own use. The others slept in the hut of 
one of their wives. Each wife had her own hut, which she shared with her young 
children. But when her husband shared her hut at night, the children might be sent to 
sleep in the huts of other women of the compound.  
Children slept in their mother’s hut until they reached the age of puberty, 
when they were given separate huts. But a number of grown-up children of the same 
sex might share a single hut. Thus Ke, Angulu and Mamadu occupied a single hut. 
Wabiji, the widow, had no hut of her own, but slept in the hut of one or other of the 
wives of Gwantu. A husband with more than one wife spends two successive nights 
with each.  
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Each section of the compound had its own kitchen and each married man his 
own farm and granaries. At the time of the visit (in Novermber), the household 
foodstocks had been entirely consumed, and, pending the harvest, the members were 
living solely on maize, stacked on the maize farms close to the river. The household 
depended wholly on agiculture. But two of the members engaged, to a small extent in 
fishing. There was no property at all in the form of livestock.  
Each section of the household was economically an independent unit, but each 
helped the other when necessary, and all contributed corn for the entertainment of 
strangers and for the religious rites. The procedure at meals in this household was that 
Webwa and Katô, being important men, ate their meals together before the others 
from the various calabashes of food provided by the several wives. When they had 
finished, they were followed by Gwantu, Mijindadi and the other grown-up men. Ke, 
Angulu, and Mamadu ate in company outside the enclosure. So also Sabo and 
Amharam. By the time the calabashes reached the younger lads, there was very often 
little porridge and no sauce left.
20
  
Another household investigated at Dampar was found to consist solely of 
patrilineal relative, the elderly male members being half-brothers (by the same father) 
or paternal cousins of the householder. The householder stated that he spent the whole 
of his youth in the home of his maternal uncle but that he returned at the age of 20 to 
the home of his father, who arranged his marriage. When his maternal uncle died, he 
was given a small share of the estate. The only other noteworthy point about this 
household was that the head of the household had married his second cousin, his 
wife’s maternal grandmother having been the sister of his paternal grandfather
21
.  
Among the rural Jibu, the household is of a totally diffierent character to that 
found in any of the other Junkun groups, for the reason that the Jibu follow a 
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unilateral mother-right system, with matrilocal marriage and materilineal succession 
to property. Husbands live in the homes of their wives, and if the marriage is 
dissolved the children remain with the mother. A Jibu household was characterized, 
therefore, by the presence of sons-in-law. To take an example, the household of Jobdi 
of the village of Bashishir consists of Jobdi and his wife, their four grown-up 
daughters, and four sons-in-law. It also included Jobdi’s grown-up son, who was the 
husband of Jobdi’s deceased brother’s daughter. Jobdi became the guardian of this 
girl because she had no living maternal relatives and in due course, she married 
Jobdi’s son. Jobdi had another married son who lived in the home of his wife’s 
mother.
22
  
A second example of a Jibu household may be given, though it is hardly 
typical, as it was that of a village chief. It consisted of :-  
a) The chief, who was a widower. 
b) Sarkin Samari and his wife Fanta. Fanta was the chief’s deceased neice. 
Sarkin Samari had lived with him and his sister’s unmarried son (named 
Hore).  
c) Dogo and his wife Sangko. Sangko was the daughter of the chief’s 
patrilineal cousin. When the latter died, the chief married his widow (i.e. 
the mother of Sangko). The widow died, and Sangko, who had married 
Dogo, continued to live with her step-father.  
d) Buba, and his wife Jumba. Jumba was the sister of Dogo. Buba was 
formerly married to a woman of Garbabi. He had two children by her. He 
quarrelled with her and when he left her home, he was not allowed to take 
her children with him.  
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e) Dan Wanzan with his wives (1) Mairam and (2) Kai. Kai had a young 
chilld, Jiberu.
23
  
It was unusual for a Jibu to have two wives but the circumstances were as 
follows:-  
Dan Wanzan, on her marriage with Mairam took up his abode in the house of 
Mairan’s maternal uncle. The marriage was unfruitful, and Dan Wanzan sought, and 
obtained, the permission of his wife’s uncle to take his wife to the home of the chief, 
who was a distant relative of Dan Wanzan. Close to his new home lived Kai with her 
mother.  
Dan Wanzan was allowed to marry Kai, spending alternate nights in his own 
home with Mairam, and in that of Kai’s mother with Kai. Kai’s mother was a widow, 
and as she had four married daughters living with her, she allowed Kai as a special 
favour to go and live in Dan Wanzan’s home, which was only a few hundred yards 
away. The reason for this concession was that as Kai’s mother had already four sons-
in-law to provide for her household, she could afford to dispense with the economic 
services of Dan Wanzan. It will be observed that in some cases, the headship of a 
household, under the matrilocal system, may be held by a woman. Normally, 
however, it was held by a man; for when the head of a household died, he was usually 
succeeded by his eldest son-in-law.
24 
The matrilocal rule, it may be observed, was not observed by the chiefs.  
We may conclude this examination of Jukun households by giving two 
examples from the groups known as the Kpwâtê and Hwâye. These two groups are of 
non-Jukun origin but they have become so closely affiliated with the Jukun that they 
are commonly described as Jukun. They are located at Donga and Takum, and also at 
Wukari.  
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The following tree illustrates the constitution of the family of Suma, who was 
head of the Kpwâtê of Donga. 
Soke  
Suma (m)   Divyere (f)      Nkeshi (m)  
 Sokuzo            Agyo         Jemkuta         Wakenjo                Abo       Nyajô 
    (m)     (m)    (m)    (m)         (m)   (m) 
         
Asa (m) Asana (f) 
The members of this patrilineal family were not all located in a single 
household. The brother’s sons, Abo and Nyâjô occupied a separate compound, and 
were economically independent of their paternal uncle, farming on their own account. 
Nevertheless, they recognized Suma as their “father”and protector, social and 
religious. They were dependent on his good-will, not merely for the assistance that a 
father is able to render his children, but also for the favours that the gods are able to 
confer on human beings. To incur the displeasure of Suma, their uncle, would be to 
jeopardize their relations with the divinities. Thus, though they were entitled to look 
for assistance to Suma in times of stress, they themselves were bound to render 
assistance on Suma’s farm when required and they were bound also to make to him a 
gift of a portion of their crops. Though the family of Suma had been described as 
patrilineal, the normal Kpwâtê and Hwâye family is of a bilateral type including, as a 
number of “nephews”. The absence of neprews in Suma’s family was, therefore, 
exceptional. At one time, three sons of sisters lived with Suma, but all three died.
25
 It 
appears to be quite a matter of choice among the Jukun whether a child lives in his 
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father’s or maternal uncle’s home; but the prevailing tendency at present is for the 
children to reimain with their father unless the maternal uncle’s home offers 
exceptionally superiror advantages, or unless the maternal uncle is so bereft of 
support that common humanity demands that he should have the support of one of his 
nephews. The custom of betaking oneself to the home of the maternal uncle during 
illness appears to have little to do with mother-right conditions.  
Suma had no nephews who on his death might claim the main proportion of 
his property. Sokuzo, his eldest son, on his father’s death, inherited his compound and 
the major part of his property, his paternal nephew, Abo, however, being elderly to 
Sokuzo, received a share of the inheritance, and  also became the head of family. He 
took over the principal cults of his paternal uncle.  
It may be asked why Abo should not have been a principal inheritor; and this 
leads us to make an observation which is of some importance for the proper 
understanding of the family constitution. The principal inheritor is apt to be regarded 
as having absolute control over the property inherited; but from the native point of 
view, he may be merely an administrator or executor. It may happen that on a 
persons’s death, his brother may resign his rights of administration to some discreet 
son or sister’s son of deceased. When the brother himself dies, the fact that he had 
abstained from claiming the property of the deceased elder brother will influence the 
mode of the division of his own property. If on his brother’s death he had assumed 
complete contorl of the estate, on his own death, his brother’s son would have a major 
claim. But if he had refrained from asserting his rights, on his own death, his son or 
sister’s son would have a claim surpassing that of a senior paternal nephew.  
The only other facts worth mentioning are that Suma’s daughter, Wakenjo had 
been handed over to the care of Suma’s sister, Divyere, the girl’s mother being dead; 
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and that Abo’s daughter, Asana had been handed over to her maternal uncle. When 
Asana marries, her bride-price would be divisible equally between her father and her 
maternal uncle.  
As regards the farming operations, Sokuzo, being a grown-up married man, 
farmed on his own account, and was economically independent of his father. 
Nevertheless he gave a small proprtion of his crop to his father at harvest in 
recognition of his father’s duty in providing beer for the libations of the family cults.
 
26
  
The final example is that of the household of Ato of the Hwȃye group of 
Jukun-speaking peoples. The plan of his compound was as follows:-  
Key  
1. Shrine of Yakun Agudu. 
2. “  Aku Maga.  All in the “bieko”or sacred enclosure. 
3. “  Akwa. 
4. “  Iyua; not included in the sacred enclosure. 
5. Granaries. 
6. Hut of Ato and his wife and her daughter by a former husband. 
7. The private enclosure in which Ato took his meals. 
8. The entrance to Ato’s section of the compound.  
9. Hut in which the goats were housed at night.  
10.  The kitchen  
11.  Hut of Yelo, son of Ato’s sister (Gidda).  
12.  “  Wunuji“ “ “ 
13.  “  Nyajô, son of Ato’s patrilineal cousin.  
14.  “  Gidda, Ato’s sister.  
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From the composition of this household, Meek
27
 contends that it might be 
inferred that the Hwâye were a matrilineal people; but if we study the circumstances 
which had caused Ato’s household to assume its present character, we would see that 
this was not so, and we would also learn many interesting facts about Negro social 
life. 
The first point to observe is that Ato had no living brothers or sons. Otherwise 
one brother and at least one son would be living with him; and the brother would 
inherit the compound and all the religious and social duties now performed by Ato. 
The second point is that the father of Ato’s nephews (Nulamuga, Yelo, and Wunuji) 
was dead; and this, to some extent, accounted for the circumstance that Yelo and 
Wunuji  lived with their maternal uncle. But it may be asked why didn’t  they live 
with their paternal uncle who succeeded their father as head of the patrilineal family? 
The answer is that, among all the Benue tribes, the position of the maternal uncle was 
so high that it was permissible for some, at least of a man’s children, during their 
father’s lifetime, to abandon their father’s home for that of their maternal uncle; and 
on their father’s death, they have the right of living with their father’s or mother’s 
brothers as they see fit; i.e they may choose the home that offers the greatest 
advantages.
28
  
The family was, therefore, to a considerable extent, bilateral. This is evidenced 
further in the rules governing inheritance; for, though a man’s compound and cults 
were inherited normally by brothers or sons, the major part of his movable property 
was heritable by brothers’and sisters’sons. (Custom, however, demands that the 
decesased’s spear, hoe, and quiver are given to the eldest son.) Further, if a man dies 
and leaves a young son and a sister’s son who is elderly in years to the son, the 
sister’s son may inherit, not merely the movable property, but also the compound and 
109 
 
cults, holding the latter in trust for the son until the son reached man’s estate. It was 
not an invariable rule that in the absence of brothers, the eldest son inherited the cults. 
If it appears to a father that his younger son was more discreet than his elder, he 
would train the younger son in all the ritual of the cults and express the wish, which 
amounts to a command, that on his death, the cults would pass into the care of the 
younger son.
29
  
ATO’S FAMILY TREE 
Kun we Ato (1
st
 Kimbi) 
 
 Agudu (2
nd
 Kimbi)      Ingyeshi  
 
Atsi      Ashu (4
th
 Kimbi)    Agbo (3
rd
 Kimbi) 
Adi        Ato = Asi                        Gidda (f)     Awawu (f)   Ayi     Usuman   
Ashatu  Ma
30
  
The following is a list of the relationship terms in use at Wukari  and the 
surrounding districts together with some observations on matters of social etiquette:- 
Ata (possessive atami)  was applied to a father, a father’s brother or cousin 
wife’s father, husband’s father, father’s sister’s husband, mother’s sister’s husband. It 
is also a general term of respect applicable to all senior men and may be applied to (a) 
a husband’s elder brother, (b) a wife’s elder brother, if those relatives are considerably 
older than the speaker. 
Ashung (possessive ashungmi) was a special term applicable to a mother’s 
brother or cousin. 
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Ayo (possessive ayomi) was applicable to a mother, a father’s or mother’s 
sisters and female cousins, maternal uncle’s wife, wife’s mother, husband’s mother. It 
was also applied to wife’s or husband’s elder sister if she was considerably senior to 
the speaker. 
Zapi a special term  applied at Wukari to a mother’s sister. 
Angwu = son, daugther, brother’s or paternal cousin’s child, sister’s child 
(female speaking), husband’s brother’s or sister’s child, wife’s brother’s or sister’s 
child, son or daugther-in-law. 
Angwu ashug (possessive angwu ashumi) was a special term applied to a 
sister’s child or husband’s sister’s child. 
Angwuza (= son of mother) was applied to a brother or sister or cousin (any) 
and was used as a general term for relatives. An elder “brother” or “sister” was called 
achuwo. A younger “brother” or “sister” was called kinda. For a half brother or sister 
by the same father, the precise term angwutami was used. For a half brother or sister 
by the same mother, the precise term angwuyom was used. 
Yaku = any grandparent or brother or cousin of a grandparent. A man may call 
his male grandchild or male grandparent  jomi, i.e. my friend. 
Angwuda = any grandchild. 
Wunu ( possessive anumi)  = husband. 
Uwa (possessive awami) = wife, wife’s younger sister, brother’s wife (male or 
female speaking). But if very senior to one’s brother’s wife, one may use the more 
formal reciprocal term of avyo (i.e. “in-law”). A man may jocularly call a female 
grandchild or grandparent his “wife”. He may also jocularly call his wife’s younger 
brother awani. 
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Avyo (possessive avyomi) was a reciprocal term for every relative-in-law. But 
brothers and sisters-in-law who were more or less of the same age called each other 
“husband” (anumi) and “wife” (awami), or ambiumi. 
Ambiu(possesive ambiumi) was applied to a wife’s or husband’s brothers or 
sisters. But if one is very senior to any of these relatives, one may use the more formal 
term of avyo (= in-law). The precise meaning of the term ambiu is unknown, but it 
implies free and easy social intercourse. 
Awafu = co-wife or “rival”. It was also applied by a woman to the wife of her 
husband’s brother or cousin (any). 
Akwafi (possessive akwafimi) was applied by a woman to a husband’s younger 
brother, or to a husband’s nephew. It may also be applied by a woman to a husband’s 
elder brother provided the elder brother was not very much senior in years to her 
husdand. The term means “my inheritor”, and is dependent on the institution of 
levirate marriage.
31
  
It could be observed that the Jukun system of relationship terminology was of 
the classificatory type; that is to say, that all relatives of the speaker’s own generation 
(viz. brothers, sisters, cousins) were classed together as augwuza; those of the 
generation above (viz. father, mother, their brother, sisters, and cousins) were classed 
as ata (feminine ayo; those of the generation below viz. sons, daughters and their 
cousins) were classed as angwu; and so on. One effect of this system of reckoning by 
generations is that a person whom one called “father” or “mother”, though usually 
older than oneself, was not invariably so. Thus if one’s mother bore a son after the 
birth of one’s own son, one’s son would call one’s mother’s son “father”, and one’s 
mother’s son would call one “son”. 
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Descriptive terms are, of course, used when it is necessary to indicate the 
precise relationship. Thus if one had referred to his father’s elder brother as atami, i.e. 
my father, and one wished to make it closer that he was not the person who had 
begotten one, one would indicate his exact relationship by describing him, e.g as 
achuwo atami, i.e, my big father. A father’s younger brother is akinda atami. 
The use of special terms for mother’s brother and mother’s sister is 
noteworthy. There is, however, nothing remarkable about the use of a special term for 
maternal uncle in a community in which the maternal uncle had so much authority, 
his compound being a second home. 
But the use of a special term, viz. Zapi, for mother’s sister, is uncommon. It is 
not even used universally by the Jukun. The Dampar Jukun, for example, who claim 
to be of the same stock as the Wukari Jukun, do not employ it. They may have used it 
in bygone days, for it is clear that the Dampar abandoned many of their customs as a 
result of close contact with the Bauchi Fulani. The Fulani, however, themselves 
employ a special term for mother’s sister, even though they are a purely patrilineal 
people. The Jukun term, zapi means “second mother”. It is noteworthy that there is a 
tendency now among the Jukun to extend the use of the terms, ahumi and zapi to the 
father’s brother and father’s sister respectively. This is due to the clash of cultures. 
Many of the Benue tribes, e.g. the Chamba, have a special term for the father’s sister. 
The Fulani have a special term for both the father’s sister and father’s brother. 
It is, therefore, very evident from the above analysis of some of the families of 
Jukun people within our study area that the basic form of social organization among 
the Jukun of Wukari Division was the extended family. When there were a number of 
extended families which were genealogically related, a large form of social 
organization, which was known as the kindred existed. The method of reckoning 
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descent was basically bilateral, though instances abound in some of the Jukun 
communities where emphasis was on either patrilineal or matrilineal principles. All 
the Jukun communities within our study area were thus constituted as stated above. 
 
Jukun Traditional Festivals as an Embodiment of Jukun Culture 
Amongst the Jukun people of Wukari Division, there were several traditional 
festivals that made them unique. These traditional festivals were the past made 
present, which as historical constructs, may legitimize actions of the present. Some of 
these traditional festivals included: Taza, Ya’uka, Yakukeji, Banuza, Nwotsi, Abo 
Yaku, Zhema, Agbonkpa and Hwa Puje. Each of these festivals was designed for a set 
of purposes and to address certain aspects of the Jukun society. But in many instances, 
these festivals were made to be a special way of appeasing the several gods and 
goddesses of the Jukun. For instance, the Yakukeji was said to be a female spirit in 
Uka who fell in love with Zikengyu, one of the Akus. It was contended that it was this 
relationship that eventually led Zikengyu to erect a shrine for the worship of Yakukeje. 
It is the worship of the Yakukeji that became a festival was celeberated by the Jukun. 
Similar events were said to have given rise to the other festivals of the Jukun. 
Amongst these festivals, Puje is said to be the most popular. 
 Historically, Puje, a traditional site of the Jukun located about three 3km east 
of Wukari town was established during the reign of Aku Angyu Katakpa, the first 
Aku Uka in Wukari after the disintegration of Kwararafa. He reigned between 1596-
1615.
32
 The word, Puje in Jukun literally means “menstruation booth” and it came to 
become the name of the Jukun traditional site when Angyu Katakpa (later Aku) was 
on his way to Ukari (now Wukari). The story has it that, while Angyu Katakpa (who 
was yet to be Aku) was on his way to Ukari as directed by his father, Agbukenjo, 
together with the divine king-making apparatus, his wife menstruated at a particular 
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spot and consequently, a booth was raised for her and she was confined there for 
seven days.
33
  According to Meek, no explanation was given of the term beyond the 
rationalization that women were permitted to attend the ceremony, unlike other Jukun 
festivals that women were restricted from attending. After Angyu Katakpa became 
king, the Jukun custom demanded that three events must take place at Puje, that is, the 
Puje festival, Aku’s procession to Nando and the presentation of a new Aku.
 
 
The Puje festival during the pre-colonial days took place annually after all the 
harvest for the year had been completed and the newly planted millet had grown up to 
the height of an adult calf. Later, during the colonial period, it was observed at 
intervals of every four years. However, in the post-colonial period, the festival is yet 
to be observed.
35
 
The Puje festival was a harvest festival to celebrate the ingathering of crops 
and also the renewal of the people’s allegiance to the Aku-Uka. Ake puts it thus: 
The festival serves as thanksgiving to the gods and the royal ancestors 
for a good harvest. Also, it encourages and maintains the people’s 
allegiance to the Aku. In addition, it commemorates the incident 
during which the kingly divine apparatus of the people was held up for 
six days in the wilderness. Finally, it unites the people.
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Meek equates the Puje with the Israelites’ feast of Ingathering or of Booths as 
described in Lev xxiii, 33-4 and Deut xvi, 13-17.
37 
The people were to keep the Feast 
of Tabernacle for seven days and God shall bless them in all their increase and in all 
the work of their hand; they shall all gather joyfully and everyman shall give as he is 
able. Thus, the Puje festival was celebrated for seven days with all sorts of rituals and 
activities. 
At the close of harvest, the ministers, in consultation with the Aku, the priests 
and the traditional title holders informed the people to get prepared for the festival. As 
noted by Meek, for the Puje festival, every Jukun householder provided, as he was 
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able, food and beer for the members of the household and his guests. Those that could 
afford were also expected to give some millet to the Aku to help him in providing 
food and beer for the visitors from different places who came to witness the 
occasion.
38
 It should be noted here that, with the advent of Islam and Christianity in 
Jukunland, many Jukun people of the two faiths also attended the Puje festival. Grace 
Ake notes that: “The festival welcomed anybody, man, woman, the young and the 
old”.
 39 
Before the commencement of the festival, some millet was handed to two 
priestly officials- Kuse and Kinda Bo to prepare beer which matured two or one day 
to the festival, respectively. With the brew, each of the priests offered libations to his 
deceased predecessors at the same time calling on the royal ancestors to bless the 
Aku, the people and himself. These preliminary rites were compulsory for without 
them, the festival would not hold. Also without any one of the senior officials of the 
kingdom, such as Abon-Acio, Abon-Ziken, Kinda-Acio, Kinda-Ziken or the Anwu-
tsi, the ceremony would not hold. The special beer brewed for the ritual ceremony 
was entrusted to the Anwu-tsi, assisted by the Ayoku who were royal women that had 
passed the age of menstruation, because due to the sacredness of the beer, a woman 
with menses never went near the kitchen where the brewing took place, and for the 
king’s beer, the brewing was arranged to mature on the morning of the festival. While 
the beer was being prepared, booths and pavilions were also being erected at Puje for 
the king and the principal officials. Grace Ake states thus: 
Five days to the Puje festival, the Ayoku and the wives of the senior 
traditional title holders soak millet for atswen. Any family that could 
afford also soaks millet for acen-Puje. Work also starts at once at Puje. 
The ministers instruct the Akon-Puje, who was in charge of the 
organization at Puje, his assistant, the Iche-Puje, the Katon-Sin and 
Katon-Byene and other men of lesser titles to construct the Aku’s 
shrine which consisted of different enclosures among which were 
byene, the Kyonma, and the Kusha rites enclosures made up of 
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booths... enclosures for each of the ministers are also constructed 
placing that of the Aku at the center
 40 
 
In fact all traditional title holders had their booths constructed which was just a replica 
in miniature of the cult enclosure at the capital, Ukari. The female official, Anwu-tsi 
was entitled to a pavilion also; however during the festival of 1929, she was contented 
to occupy a roughly-constructed shelter.
41 
This was a sign of gradual change to 
African culture as a result of colonialism. Between three to two days to the festival, 
Ukari begun to be crowded with visitors who were not only Jukun from adjouring 
villages, especially of the neighbouring tribes that had links with the Jukun in one 
way or the other. However, there were instances when the king always went to Puje at 
midnight and slept there on the evening before the festival. But during the colonial 
period the kings usually left in the early hours of the appointed day and betook 
himself before sunrise to the quarters prepared for him at Puje, and there he remained 
throughout the day. Grace Ake explains the procession thus: “When it is a day to the 
festival, all are set. Later in the afternoon, after the morning rite in the palatial shrine, 
all arrangements are completed. The Aku, the ministers and the attendants set out at 
different intervals”.
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         The Agyedi and the Agbu rites for the day were observed at Puje. The 
procession to Puje was done in this order: The Babyene of different ranks and titles 
who carried along with them the seats and crouches of corn stalk that the Aku used 
while in Puje. They dressed in loin cloth and went in a file after coming out from the 
palace through the gate of the rectangular flat-topped building; followed by the Aku 
on a horse-back, the ministers, Abonta and his men, the royal band, a fiddler and the 
batovin. On their way to Puje, the batovin supported the king in the saddle when 
necessary, shouted his praises and drew attention to any impediment on the road. 
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Next in the procession were the Babiene or the Katons who were responsible 
for the carrying of the divine apparatus and were flanked on either side of the line, 
back and front by the Akye, a group of strong men carrying strong peeled sticks to 
drive away any one who stood on their way in order to protect the divine apparatus. 
The last group to file out to Puje was the Anwu-tsi with her own akye made up of 
women. It is after this group that other people could then follow. 
On arriving Puje, the traditional rites were observed and the title holders spent 
the night at Puje together with the Aku. There were drumming, dances and walking to 
and from Puje throughout the period. At Puje, after the morning rite of Kusha had 
been concluded, the Aku went out to the booth that stood at the frontage of the 
enclosure and sat under a shelter to receive salutations of his own people and of 
visitors who came to pledge allegiance to him. While the Aku received visitors, it was 
customary for the Abon-Acio and Kinda-Acio, together with the Nwunke to proceed 
to the original site of old Ukari to pay homage and pray to the royal ancestors on 
behalf of the Aku. At the old site, the little holders knelt, threw some dust on their 
shoulders and prayed thus:  
His majesty has come to Puje to perform the duty demanded of him by 
our tradition. For this reason, he has sent us to pay homage and make 
supplication to you. We do hereby pray you to make our corn, beans 
and nuts yield in abundance. May famine never visit our land. May 
wild animals never harm us. Save us from epidemic so that we may be 
in good health. May we multiply and have males and females. May his 
majesty sit on a seat of Iron, not on stone for stone does crumble.
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After the prayers, they performed some rites and returned to Puje to inform the Aku 
that, the duty had been fully carried out, the Aku then withdrew into the enclosure for 
the Agyo rite. On the conclusion of the Agyo rite, food and beer were served to the 
people who feasted and danced. 
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In the afternoon (3pm), the people of the land, except the Aku, the ministers 
including the Anwu-tsi, started to leave the Puje for Ukari city to await the arrival of 
the Aku and welcome him. This, the Jukun referred to as the triumphant entry of the 
Aku into Uka from Puje. While awaiting his arrival, the people engaged in different 
dances to entertain those that came for the festival. Idi Agbu explains thus: 
The period is always very serious and entertaining, where there are the 
Ajoshon dance by the Yaku-Keji’s maids, Junkpa dance by Nana’s 
maids, Ajobwi, a war dance by the Jukun soldiers in war dress with 
spears, bows and arrows, garaya dance by hunters displaying their 
hunting skills and Akishe dance by men and women all abound in 
Wukari city. Also involved are the tutelary gods such as Nyadodo, 
Akuma, Ashama, Akuashon, Agashi,  Agbakeke, Atukun and others 
who according to their various characteristics run, skip, jump or walk 
and dance here and there rejoicing and entertaining the people.
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While all these were going on in Wukari city, the Aku and the ministers continued to 
prepare for the journey back to the city. To lead this session was the Anwu-tsi who 
went into the Aku’s enclosure to pay homage, and on completion of this rite, led the 
procession back to Wukari city. She dressed in Kwashe loin cloth and head tie leaving 
the upper part of her body bare. She was the only woman in the entire kingdom that 
used a head tie from Puje to Wukari. Even before the Aku, she must not remove it.  
On her arrival in the city, she was greeted by the people with the cry “our corn, our 
beans and our nuts” and she goes straight to her palace without waiting for the Aku. 
Note that, the position of the Anwu-tsi was so powerful in the kingdom to the extent 
that only she and the Aku were welcomed with such epithet.
45 
Next to her came the group of royal attendants bearing the divine apparatus 
with each group preceded by the Akye, and they also went straight to the palace 
shrine. Then came the Abon-Acio, who rode in at a gallop with the other senior 
ministers. When they reached the Yakukeji shrine, they galloped back to welcome the 
Aku as he rode on horseback entering the eastern gate amidst loud shout of welcome 
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from his people.  The king this time was dressed in royal regalia called Nyipo which 
was decorated with red and white representations of birds, scorpions, chameleons and 
stars. He also wore a decorated Taba, a head gear, surrounded by about twenty 
grooms one of which faned him while another held the state umbrella close to his 
head. The king was led by Puje drummers who beat the drums announcing his arrival 
in what Meek referred to as “the prancing of the stead” that is an attempt to imitate 
the steps of the king’s horse.
46
 Many of his wives also walked or ran beside his horse. 
On arriving at the Yakukeji’s shrine, where a large crowd was already waiting, 
they welcomed him by crying out: “Yes, your majesty! Your grace! Your majesty!! 
Our corn, our beans, our nuts. All hail thee, the king of kings, the king of all 
animals”.He then stopped at the Yakukeji shrine for few minutes as a mark of respect 
for the Yakukeji spirit, then continued the journey, passed his palace to the other city 
gates at the north and south, and then returned to the palace and dismissed the people 
saying…. “I thank you all, I have performed the custom of our forefathers, and may 
God help and reward you all.” And the people all punctuated the prayers with 
“Amen”. 
Then the ministers and their attendants retired to their courts one at a time 
starting from the senior in rank to the junior. The festival was then accompanied by 
feasting and dancing in the city for a period of three to six days, and a fiddler 
continued to play the fiddle in the palatial shrine for three days after which the Aku 
dismissed him and then sent the Abon-Acio and Kindo-Acio again to old Wukari site 
in order to tell the royal ancestors that the Puje festival had been successfully held.  
It is important to note that before the king left the last gate of the city as he 
visited on the day of his triumphant entry, rain was expected to beat him along with 
all the people to his palace. When that happened, it signified that the ancestors were 
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happy with his performances. And that as far as tradition was concerned, he has not 
gone wrong in the rites. But if the rain did not fall whether at the end of the festival 
(seven days), it meant something was wrong in the conduct of the rites or with the 
Aku himself, especially when the gods and ancestors were annoyed.
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The Puje festival of the Jukun people of Wukari was widely recognised by the 
other Jukun within the Wukari Division and even beyond. Even though there were 
other traditional festivals that constituted a significant part of the social organization 
of the Jukun people of Wukari Division, the Puje was the most significant due to the 
central position which the Wapan Jukun occupied in the history of the Jukun as a 
whole. Idi Agbu states that:  
Puje festival was a unifying point for all the peoples of the Jukun 
kingdom; it helped in checkmating the outbreak of epidemic in the 
land and stabilizing the Jukun communities. It also enhanced a 
fundamental economic progress of the kingdom. Above all, the people 
were entertained in all kind of traditional dances which was able to put 
away all other stress they had, and thus pledging their undivided 
loyalty and allegiance to the Aku, thereby giving him total charge and 
control of the Jukun kingdom.
48
 
 
Firstly, the festival amounts to cultural consciousness and recognition of the Jukun as 
a people with a strong sense of history. It shows where they were coming from as a 
people and where they were heading to. It was a cultural expression of the Jukun 
identity. Through the prayers that were offered to the Jukun ancestors and the gods by 
the Aku and other Jukun priests during the festival, epidemic outbreaks, famine, 
drought and other evils were averted from befalling the kingdom and the festival 
served as agent of social cohesion and communal stability. 
The Puje festival proved as agent of social mobilization unity and 
development and it also served as catalyst for commercial activities because its 
celebration attracted people from far and wide who ultimately got involved in fun-fair 
and merry-making. Moreso, through the Puje festival, the people were entertained 
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with all types of Jukun traditional dances and music which gave them pleasure and 
relaxation in preparation for the socio-economic activities of the year. This led to 
excess production of food for consumption and exchange. Therefore, the festival was 
capable of enhancing fundamental economic growth of the kingdom. Furthermore, 
with the prayers offered by the Anwu-tsi before the crops were planted, there was 
surplus production of crops for food and exchange. All these contributed in the 
peaceful existence of the Jukun kingdom in the pre-colonial and colonial periods. 
However, it is observed that, as a result of not organizing the Puje festival in the post-
colonial period, a lot of bad omen has befall the kingdom generally, and Wukari in 
particular. The corn, the beans and the nuts are no longer yielding in abundance as 
compared to the pre-colonial and colonial period when the people were able to 
produce enough to meet up colonial demands. The fact is that, the prayers that were 
offered to the ancestors and the gods for good yield are no longer offered in the proper 
ways. 
The Puje festival became and integral part of the Jukun culture and social 
activities. It became not only an annual event, but it drew participation and attendance 
from wide and far. The various ethnic groups of the Kwararafa confederacy all shared 
in the Puje festival. The puje festival became a common practice among all the 
various Jukun groups identified earlier. In this connection, the Puje festival, together 
with other form of social activities of the Jukun discussed earlier, have to a great 
extend defined the character, nature and the general outlook of the Jukun communities 
and made the people unique. This social organization of the Jukun was not only 
cherished by the Jukun alone, but it became an effective instrument through which the 
Jukun influence was spread around the Benue valley and beyond. It was the 
traditional social organization of the Jukun people of Wukari Division that gave rise 
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to the ensuing pre-colonial political organization of the Jukun people in our study 
area. 
4.3 Pre-Colonial Political Organization of the Jukun  
S. Abubakar
49
 contends that almost all the pre-colonial governments in the 
Nigerian area were, in one way or the other, influenced by the religious beliefs of the 
people. As a matter of fact, the governments of the non-Muslim communities; such as 
Benin, the Alafinate of the Yoruba and the Igala exhibited stronger influence of their 
traditional religion, and this was also apparent in the case of Wapan Jukun of Wukari. 
In this regard, C.K. Meek
50
 suggested that the of political organization of the Jukun 
people of Wukari Division might be described as a theocracy, based on the conception 
that the king was the representative of the gods and the divinely appointed 
intermediary between them and the people.   
It follows, therefore, that the Jukun system of government is in theory 
at least, of a highly despotic character. The king is supreme. His 
decisions have a divine authority and there is then no appeal. Before 
the advent of British Government, he had the power of life and death. 
As head of a spiritual principality, which included a number of 
nominally independent chiefdoms, he could order the deposition or 
execution of chiefs who disobeyed his behest
51
.   
 
The Aku-Uka of Wukari, who is the supreme ruler of the Jukun people, exercised 
political cum religious influence on other Jukun communities, yet these Jukun 
communities maintained certain degrees of their uniqueness. In this sense, one could 
liken the political system that existed among the Jukun before the advent of Colonial 
rule to a confederal system. 
Among the Wapan Jukun of Wukari, there was a divine kingship under the 
title of Aku-Uka. The Aku-Uka was believed to be divinely appointed and was 
regarded as the representative of the gods, the intermediary between them and the 
people. The Wapan Jukun lack of knowledge of the origin of the divine kingship 
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amongst them. Yet there are assumptions that equate it to the origin of the Jukun 
people. According to Kunvyi of Wukari
52  
the divine kingship of the Jukun people, as 
represented in the institution of Aku, had existed from  time immemorial. He is of the 
opinion that the Jukun people migrated into the Benue valley with the practice of the 
divine kingship. This position was supported by the Abon Acio Manu Akhi Angyu
53 
when he mentions that the divine kingship of the Jukun people had existed since 
antiquity. While it is not very clear as to when the Jukun people adopted the practice 
of the divine kingship, one can suggest that the system came about through a gradual 
process as the Jukun people began to organize themselves politically. 
 
According to 
Dr. Shekarau Angyu Masa Ibi, Kuvyo 11, the incumbent Aku Uka
54
, forty Akus had 
ruled in Kwararafa before Wukari was established. In this regard, the institution of 
Aku and the divine kingship of the Jukun were as old as the Jukun people. This was 
the process through which the Jukun people became prominent within the Benue 
valley region. 
C.K.Meek
55
, in support of the antiquity of the Jukun form of government, 
drew parallels between the religious conceptions of the Jukun and those of the 
Ancient Egyptians. As such, this suggestion deos not only lend credence to the 
Hamitic hypothesis in the Jukun origin, but reinvigorated the Best People Theory that 
tends to create an impression among the Wapan Jukun of Wukari that they were a 
favoured and unique group of people by the virtue of their admired form of political 
organization. It is, therefore, suggested that the Jukun people migrated into the Benue 
valley with the concept of divine kingship, thus being one of the earliest ethnic group 
to be so organized. 
 As time passed by, the Jukun people revered the Akuship and it became a 
symbol and a ralying point for all the Jukun people. S. Abubakar
60 
contends that 
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through the Aku-Uka were obtained the favours of the superior deities, of the 
ancestors and the rains to bring about good harvest. In short, the Aku-Uka was the 
symbol and the source of Jukun existence. To obey him was equivalent to obeying the 
gods he represented. In this regard, the Aku-uka was very powerful and his decisions 
were not contested. This notwithstanding, the Aku-Uka was often judged by results. 
Good harvests meant more prestige, but a bad harvest or any serious calamity would 
make the Aku-Uka very unpopular and may ultimately lead to his downfall. 
Furthermore, the Aku was said to be surrounded by certain taboos which tended to 
define and restrict his power, and were never difficult to discover their breach, which 
could amount to his repudiation. On this account, the king was compelled to give due 
consideration to the advice of his counselors, who formed a patrician caste that 
embodied tribal tradition
57
. These and many other factors curtailed the seemingly 
absolute power of the Aku-Uka prior to the advent of colonial rule. 
The process that usually led to the emergence of an Aku Uka was clearly 
defined. At the initial period, it was suggested that the Kuvyi (Chief) was the one that 
picked the Aku Uka, under the direction of spirit, whenever the stool became vacant.
58 
But over time,  the four king makers who were Abon Acio, Abon Zike, Kinda Acio 
and Kinda Ziken became  the central personalities in the selection of new Aku Uka. 
The king makers would inform the Kuvyi (Chief Priest) in the event of the demise of 
an Aku, while the Abon Acio held brief for who would eventually emerges as the Aku 
Uka. The four king makers were the ones left with the onerous task of driving the 
process that would eventually see to the emergence of Aku. Interested princess were 
invited from the ruling houses and interacted with. Pre-liminary screening was 
conducted on the prospective candidates by the king makers, after which a seer 
(Avun) was invited to select one out of the contenders. The Avun, who was believed 
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to be in contact with the gods identified the most appropriate person that would 
become the Aku.
 
Even then, the Avun was expected not to be partial in carrying out 
his function on the basis that there were sanctions that usually came to him in the 
event that he became bias. To be convinced with the selection by the Avun, another 
Seer, from a different place was normally invited in order to validate or otherwise the 
selection made by the Avun.
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Immediately after the selection, the king makers would proceed to the Kuvyi 
(Chief Priest) and inform him of the choice. The Kuvyi thereby invited the Avun once 
more, and requested him to go through the process of selection again. Once that was 
confirmed, a day would be fixed for physical selection and presentation of the new 
Aku. On that fateful day, all the interested princes would be invited to a selection 
ground. While lying down, the Kuvyi and his staff known as Kinda-Cheku would go 
round the princes. In the course of going round, whoever the Kuvyi eventually stood 
in his front became the Aku Uka. The Kinda-Cheku would lift the person up and from 
there, they proceeded to Puje where some rites were performed. It was from Puje that 
the new Aku Uka normally proceeded to Wukari to assume the seat.
60
 This was the 
practice that existed till the 1960. 
Considering the sacred nature of the Aku-Uka’s position as constituted in the 
conception that the king as the representative of the gods and the divinely appointed 
intermediary between them and the people, it became obvious that the Aku-Uka, in a 
way did not directly and physically take part in the administration of the community 
in pre-colonial era. In this regard, he was surrounded by a council, which C.K Meek
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described as a patrician caste, and they were responsible for the day to day 
administration. At the head of the caste, was the Abo-Acio whose position and 
functions could be likened to a modern day Prime minister. The Abo-Acio was the 
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channel of communication between the Aku-Uka and the people. The people had to 
get to the Aku-Uka through the Abo-Acio. That is to say that he was the 
representative of the people in their relations with the king, who was the 
representative of the gods. He was the king’s principal adviser, and had access to the 
king at any time. He reported matters of importance to the king on daily basis. He 
disposed of all judicial cases which did not require the king’s personal investigation. 
And when religious rites were due, the priests approached the Abo-Acio, who 
obtained the royal consent, together with the sacrificial gifts which the king was 
required to provide, and attended the rites which he reported back to the Aku. In short, 
the Abo-Acio was the very figure which the people had relationship with in terms of 
the political arrangement of the Jukun people. This explains the level of significance 
attached to the office of the Abo-Acio, in consonance with the sacred nature of the 
Aku-Uka, who was considered a semi god and should not be seen by ordinary people. 
The Abo-Acio was assisted by Abo-Zike in the discharge of his many functions, and 
succeeded the Abo-Acio in case of death or vacancy of the position. In this regard, the 
Abo-Zike became the second most senior official to the Abo-Acio. 
The next in the hierarchy was the kinda-Acio who was in charge of the 
administration of the palace and cared for the welfare of Aku’s premises. It was noted 
that this official was in the close counsels of the king, attended the royal rite each day, 
took a prominent share in judicial work, in keeping the walls of city and the fencing 
of the royal enclosure in repair, and could also be put in charge of military operation. 
He was said to be the younger brother of the Aku and had a court of his own which 
included Kinda-Zike (his assistant), Kinda Bi, Kind Kuvyu Nju and Kinda Matswen. 
The Abo-Acio, Abo-Zike, Kinda-Acio and Kinda-Zike constituted the traditional 
kingmakers among the Jukun Wapa, under the chairmanship of the Abo-Acio. This 
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body and its functions could be likened to the Oyo-Mesi of the old Oyo Empire under 
the leadership of Bashrun. 
Besides the above mentioned officials, there were others particularly of high 
standing who were considered closed counsels of the Aku. Among this was the Awei-
Acio who was the nominal head of all the palace staff, and thus correspond to modern 
day Chief of Staff. His duties included to see that the royal enclosure and the shrine of 
Yaku were kept in proper repair. He also oversaw many other staff in the palace 
administration. Taking cognizance of the theocratic system of the administration, the 
priests constituted another important group of administrators within the Jukun 
political system. The Ku-Puje Acio with his assistant served as the Chief Priest of 
Puje, an important cult among the wapa Jukun. There was the Kenjo cult, the Yaku 
cult, the Achu-Nyande etc. Each of these cults had specific set of functions which 
they performed. For instance, the Achu-Nyande served a judicial function in the sense 
that, being a cult of lightning, rites were performed in cases of theft and was believed 
that lightning would strike the culprit.
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Other officials in the political system of the Jukun Wapa were the Aku-Ke, 
who was the leader of war, while the royal diviner was known as the Tsuma. The 
king’s spokesperson was known as the Ivene, and the Wanaku was the official head of 
all agriculturalists. The Kuyu was the representative of the old royal family of 
Kwararafa. This family was known as the Ba-Pi, and has supplied several kings of 
Wukari. There were as well, other offices and officials such as Abgyu-Tsi, Angwu 
Kaku and Wakuku who were regarded as the queen, the official sister of the Aku and 
the Aku’s principal wife respectively. They all had share in the administration. The 
list of the State offices among the Jukun Wapa of Wukari seemed inexhaustible. It is a 
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clear indication that it was an elaborate political system that gave detail to virtually all 
aspect of political organization. 
With respect to the political system of the other Jukun chieftaincies, it was 
obvious that they were strikingly similar to that of Wukari but without the latter’s 
titles. Each had its chief surrounded by counselors comprising elders and religious 
dignitaries under an official equivalent to the Abo of Wukari. It was in this regard that 
C.K Meek concluded that the various Jukun groups were organized under a loosely 
knit confederacy composed of a number of semi-independent chiefdoms, the heads of 
which recognized the supremacy of the king of Kwararafa and later of Wukari.
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Taking cognizance of the above, Meek notes that, although the heads of the 
other Jukun communities were chosen locally, their appointment received formal 
confirmation from the king of Kwararafa, and in later times of Wukari. This was done 
by conferring on the nominee a virgin girl in marriage, one of his sister’s daughters or 
else the daughter of one of his slave officials. He also conferred gifts of a burnouses, 
cap, gown, sandals, spear, arm-knife and fan. More important was his gift of seed-
corn, which coming from him, was believed to be endowed with magical properties. 
He sent one of his own acolytes to see that the rituals were instituted in the proper 
fashion, and he handed to the new chief a secret charm which would ensure the safety 
and prosperity of himself and his people, provided he observed all the royal taboos. It 
was in this way that uniformity of ritual was maintained throughout the Jukun 
confederacy.
65 
A clear example can be found with the Ichen group of Jukun. 
Amongst the Ichen both temporal and spiritual affairs were in the hands of a 
Chief-priest assisted by a Council of Subordinate Priests. The Chief-priest suffered 
from severe limitations as a leader owing to the taboos to which he must subject. In 
some instances, the Chief-priests were not allowed to cross a stream, a taboo which 
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fairly effectively confined them. The Chief-priest of Ndessin was not allowed to let 
any water touch his body except that which is actually falling in the form of rain.
66 
In 
this regard, it is evident that the political life of the Ichen people were regulated 
through the various cults, such as Achu Nyande, Gura. These cults were common 
amongst the other Jukun communities. This, in a way, established that religion played 
an important role in maintaining the primacy of the Aku’s position over the other 
Jukun communities. In this connection, the ensuing socio-politcal structures became 
similar to that which existed in Wukari. 
It is, therefore, very evident that the political system that existed amongst the 
Jukun people of Wukari Division, as described by C.K. Meek
71
 was a loosely knit 
confederacy composed of a number of semi-independent chiefdoms, the heads of 
which recognized the supremacy of the king of Kwararafa and later of Wukari, as 
being the fountain and highest example of divine kingship. The rulers of other Jukun 
groups such as Kona, Gwana, Pindiga, Akyekura, Kpazun, Wanu, Wurbo, Geomai etc 
recognized the supremacy of the Aku in diverse forms, such as sending of regular 
annual gifts, and the confirmation of the various chiefs by the Aku. The political 
organization of the Jukun was structurally and functionally influenced by their 
religious beliefs, that pre-dated their arrival in the Benue Valley. This political 
organization of the Jukun people was indeed an elaborate and highly compex. It was 
hierarchical with the ‘gods’ at the apex and the sacerdotal class under. It was a system 
that developed over centuries.       
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CHAPTER FIVE 
SOCIAL AND POLITICAL ORGANIZATION UNDER COLONIAL RULE, 
1900-1960 
5.1    Introduction 
   Colonial rule in Nigeria had important implications on the people colonized. 
It meant, among other things, that the people had to take into account ideas, interests 
and institutions arising not only from their indigenous experiences and sanctioned by 
their traditions and usages, but also others introduced and imposed by new rulers.By 
and large, each community brought under effective control by the British learnt that 
it had lost its indigenous initiative on how to organize itself. This, to some extent, 
affected the people’s ability to adequately assert who they are and how they came to 
be the kind of people they are.It is against the above background that this chapter 
assesses the place of Colonialism among the Jukun people of Wukari Division and 
its impact on the social and political organization of the people. . 
 
5.2    Establishment of Colonial Rule  
The beginning of British colonial rule in Jukunland can be traced to the 
presence of European traders in the area. Over time, Britian became interested in 
securing an area of influence, and this eventually led to the emergence of Britsh 
influence in Jukunland.  Through British Foreign Office in London, Sir, Taubman 
Goldie, a Briton had already informed the British Foreign Office of his interest in the 
Niger Delta and some parts of the North. He established his company known as 
“Royal Niger Company” in 1877. Since British Government had interest in occupying 
some areas of land in West Africa which it could not do so directly because it was 
capital intensive, Goldie’s effort was a welcome development. As a result Goldie’s 
company was given consular powers in 1884 and a charter in 1886. This consular 
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right granted to Goldie the opportunity to enter into treaties with many indigineous 
chiefs consigning their land for trade.
1
  
Through easy navigation of rivers Niger and Benue, the Royal Niger Company 
extended her areas of sphere by establishing some trading posts along the course of 
the rivers. The Royal Niger Company, in a subsequent development, established its 
headquarters in the Benue valley at Ibi in 1883. This was the beginning of European 
merchants’ occupation of Ibi. The European companies were accompanied by West 
African Frontier Force (WAFF). These were soldiers comprising mostly liberated 
slaves who worked with these companies to protect and provide security for them. It 
was this WAFF that first enforced the idea of pax Britannica (British Peace) in 
Nigeria. 
Within this period, some European traders started making frantic efforts to 
establish some trading posts within the Rivers Benue and Niger. By September, 1883, 
a flourishing Ivory market had been established in Ibi by a French company, the 
National Africa Company (NAC). The establishment of Ivory market in Ibi clearly 
irradiates to us that the Jukun Kingdom in antiquity was blessed with great animals 
like elephant which produces Ivory. But this N.A.C was later bought off by R.N.C on 
the 13
th
 October, 1884. The company’s name was immediately changed to Royal 
Niger Company. Other European firms were also attracted to Ibi. They included John 
Holt, The Miller Brothers and the Macgregiod Lionrd Company.
2
  
The establishment of the RNC and the three other British Based Firms at Ibi 
made it necessitated the presence of the West African Frontier Force barracks. 
Therefore, in 1884 a military garrison was stationed at Ibi to protect the interests of 
the RNC. The strategic position of Ibi in the middle Benue valley paved way for this 
development. The military garrison stationed at Ibi patrolled Wase, Muri, Tivland, up 
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to Gongola and Adamawa in order to suppress any resistance against European 
interest. They also ensured that rivalries and wars between Europeans were brought 
under control. Hence, one of the company’s guiding principles was to discourage and, 
as far as practicable, abolish any system that promoted domestic servitude. This 
created an atmosphere of peace and harmonious relationship among various ethnic 
groups in the Middle Belt regions. With the aid of WAFF, the RNC decided to expand 
its commercial activities up the Gongola Benue valley around Muri, part of Bauchi, 
Gombe and Adamawa.
3
  
In this regard, the presence of WAFF halted the incursion of Fulani raiding 
among the various ethnic groups of Adamawa and Muri. This situation led to several 
wars of resistance against the colonialist. In the Jukun controlled areas, there was no 
much resistance to European presence. By 1899, a strong detachment of force whose 
number rose to 150 was stationed in Ibi. It depicts how Ibi was secured to host people 
who were socially deprived in the Middle Benue valley. It elucidated why liberated 
slaves could find abode in Ibi under the security of the WAFF.
4 
 The European merchants, who were the first to settle at Ibi became the 
forerunner of British colonial rule in Jukunland. Ibi eventually became the Benue 
headquarters of RNC and later on the provincial Headquarters of the British 
government in the Benue valley. The Resident Officer in charge of Ibi Benue 
headquarters used the existing facilities of the RNC in Ibi such as Bank, security 
agents, hospital etc. to carry out their mission. Consequently, other minority ethnic 
groups in the North looked up to Colonialists as savior from their predators; the 
Hausa-Fulani who made them their preys, and so offered no resistance.
5 
Prior to the emergence of Colonial rule in Jukunland, the British government 
organized the Baike expedition of 1854 to the Benue, and subsequently the Henry 
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Venn expedition of 1879. These expeditions were sponsored by the Church 
Missionary Society (C.M.S), J.H Ashcroft, the agent of C.M.S in the Niger and Von 
Edward Flegel who served as the Secretary and the Accountant of the expedition were 
all members of the expedition.
 
The members of this expedition, apart from visiting all 
those areas covered by Baikie and his company also went over land to Arufu, Akwana 
and Wukari and other neighbouring villages within our area of study.
6 
Reports of these expeditions provided the Europeans with the kind of 
information they needed for the penetration and the exploitation of the interior of the 
territory. The navigability of River Benue and its potential as a commercial route into 
the interior of the region that had been proven rich in material resources had been 
established.It was the expedition up the Benue that brought the British into contact 
with the Jukun people, who had earlier on consolidated their influence in the Benue 
valley region. 
At the fore front was the British Trading Company called African National 
Company which later became known as Royal Niger Company. The Company made 
their claim of territory through treaties allegedly concluded with emirs, chiefs and 
community leaders.It was through this medium of treaty that in 1885, Bula the Chief 
of Ibi was compelled by the National African Company to sign a treaty surrendering 
his lands
7
. Ibi was made the headquarters of the company’s Benue territory. With the 
administration centre at Ibi, various minor stations on the river were established 
within the same year extending to Donga, Bakundi, Katsina-Ala and far up to Garua. 
The Chamba chieftancy of Donga was brought under the control of the Royal Niger 
Company via a treaty signed between Gara (Chief) of Donga Bileya Gargbanyi and 
the Royal Niger Company representative, Mr. D. McIntosh who signed as British 
Vice Consul while Mr. Wallace signed as witness
8
. 
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Attempt to occupy Suntai was met with resistance from the people. This was 
basically because the location of the place made it difficult for the colonialist to 
mobilize adequate force against the people. The people’s dislike for domination also 
added to explain the level of resistance put up. In subsequent developments, the town 
was besieged for three months but to no avail. The Chief Gargbanyi of Porba clan 
refused to surrender. The RNCy resorted to diplomatic means having failed to capture 
the town by force. The Chief of Suntai was offered a sword of honour for his ability to 
defend his territory. In this way, the King accepted the British “friendship” and Suntai 
fell to the British.
9
 
It should be noted that by the terms of the treaty granted the RNC, it set up 
administration over the lands to which it laid claim which were located along the river 
bank. Initially, it did not bother extending effective control to the hinterland unless in 
the areas where trade dictated it or there were threats from other European nations. By 
1899, the British government showed great interest in direct administration of 
Northern Nigeria. This was consequent upon the threat by French companies in the 
area. For the British to effectively control the North, the RNC had to hand off the 
administration of the area completely. To this end, the Charter of the company was 
revoked; this was followed by the British declaration of the Proclamation of the 
Protectorate of Northern Nigeria, via the Northern Nigeria Order in Council 1899. 
This provided for the office of the High Commissioner, and empowered him to 
legislate by proclamation. The order took effect from January 1, 1900. 
Sir Frederick Lugard was appointed the High Commissioner of Northern 
Protectorate. He set the administrative machinery in motion by organizing the region 
into nine administrative provinces and putting Residents in charge of each Province. 
Some Emirs resisted the British administration, but the British used force to bring 
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them to submission. By 1903, greater part of Northern Nigeria had been brought 
under submission to the British government.
10
In the case of the Jukun and indeed the 
whole of former Wukari Division, with exception of Suntai mentioned above, there 
was no open opposition to the British occupation. The area was slowly brought under 
the control of the British administration. Many factors were responsible for the 
submission of the Jukun of Wukari. 
It is worthy to note that the advent of the British Colonial rule to the former 
Wukari Division  concided with the most trying period in the life of the people of the 
area. First, it was the period that Muri Emirate through Jibu carried out raids to the 
walls of  Wukari, and the Jukun under Aku-Uka Abite Awudumanu1 (1871-1903) 
were said to have sent gift (tributes) to Burba the Emir of Muri. Secondly, there was 
the encroachment of the Tiv into Jukun territory which was worsened by the activities 
of insurgency, causing havoc among the Jukun. It was against this background that 
the Jukun saw the advent of the British with their acclaimed “protection” as a 
welcome development. At least they had found an ally in the RNC Constabulary to 
fight their enemies. This was attested to by the appeal for help made by Aku-Uka, 
Jibo Ashumanu (1860-1871) and later Aku-Uka Abite Awudumanu1 (1871-1903) to 
the Royal Niger Company to checkmate the Tiv incursion into their land and to curtail 
the menace of Dankaro in their area
14
. The Aku-Ukas entered into treaties of 
“protection” with the Royal Niger Company, and gave the Company the exclusive 
rights of trade within their domains as well as control over foreign traders. In return to 
the Jukun submission, the RCN in 1895 declared all territories west of the River 
Donga free from the authority of Muri Emirate. By this, Wukari was free from the 
authority of Muri. So the political situation of the Jukun was the reason why they did 
not resist the advent of colonial domination of their land. 
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But the big question is, was the arrival of the British really a blessing to the 
Jukun as Meek asserted? Could they have survived as polities from the threat of 
Muri? Could they have halted the expansion of the Tiv? Could they have been able to 
check the notoriety of the marauder- Dankaro? The answers to us is in the realm of 
possibilities. Be that as it may, the area before the end of the first decade of the 20
th
 
century was fully under British administration. The British subsequently moved to 
consolidate their position, and it so happened that four Months after the Proclamation 
and the inception of Lugard administration in Northern Nigeria, the Residence in-
charge of the Muri Province, W.P. Hewby came to Wukari to establish a Judiciary 
system on statutory basis titled: Native Court Warrant. The Muri Province comprised 
of Muri, Wukari, Takum, Donga, Ibi, and all independent Tiv Districts. The Native 
Court Warrant stated as follows: 
Under the power conferred on me by the proclamation  No.5, 1900, I, 
Williams Petch Hewby, Resident of the Upper Benue, do hereby 
establish a native court at Wukari, with power in accordance with the 
said proclamation to hear and decide civil and criminal actions 
between natives within the jurisdiction of the court; which for the 
present shall be exercised in the town of Wukari; the town of Akwana; 
all (some 20-25 miles) Jukun villages east of Katsina Ala river on the 
left bank of the river Benue, (excepting the four villages on the bank of 
the Benue, viz Sinka, Gidan Wurbo, Osebefu and Gidan Yaku), 
including all their outlying farm hamlets; and  in such of the Deyin 
[Chamba] and Musi [Tiv] villages lying to the southward and 
westward of Wukari in Wukari territory as may be practicable under 
existing circumstances. The court shall consist of the following:  
President: the present chief Agudu Mallam [Awudumanu] Judge, The 
Kinda Ajo [Kinda Achuwo] Judge, Abu dan Ashu mallam [Agbu 
Ashumanu] Judge, Alkali Sualu [Salau] Judge, Audu dan Zenua 
Scribe, Mallam Diko given under my hand at Wukari this fifth day of 
April, 1900. (Sign) W.P. Hewb Resident.
11 
 
The Native Judiciary established in Wukari was to hear and decide civil and criminal 
cases within Wukari territory. By this arrangement, all the groups within Wukari had 
their cases adjudicated at Wukari in the British Native Court headed by Aku-Uka and 
some of his officials.  
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5.3    Colonial Administrative System in Wukari Division   
            When Colonial rule was established in Northern Nigeria, as High Commissioner 
in Northern Nigeria, Lugard was left with the option whether the Emirate system of 
administration be extended to the “pagan” area, or whether “pagan” and British interest 
were best served by curtailing Fulani and muslim rule and replacing it with the pre-
existing native rulers and more direct British administration. 
After his tour of the provinces of the Northern region in 1904-05, Lugard laid 
down uniform administrative structures, defining jurisdiction in terms of taxation and 
fixing through divisional boundaries the area of Emirate control of the pagan areas. 
This arrangement called for a paramount chief in each province, with subsidiary 
chiefs in their Divisions. Consequent upon this development, Muri province was 
created along side other provinces in Northern Nigeria. Ibi Division was created as an 
administrative unit with Wukari, Donga and Takum as Districts. In this regard, the 
first administrative experience under British rule in the major Jukun area that later 
became “Wukari Division” was to form it into the “Ibi Division” of Muri Province.
 
By focusing the administration on a Fulani Headquarters (Muri) the Jukun were 
concerned over a purported supremacy of the Fulani over them. It later became very 
obvious to the British administrators that it was not possible for the Fulani to 
administer a people with the history, tradition and religion of the Jukun people.
 12
 
In 1917, the Colonial administrators redrew the boundaries of the provinces in 
the North along ethnic lines. As a result, independent “pagan” ethnic groups such as 
Jukun, Chamba, Tiv, Igala and Idoma were grouped together to form a separate 
Province called Munchi Province. Following this new arrangement, the Divisional 
Headquarters of our area of study was moved to Wukari and named Wukari Division. 
This was because the British were in need of an existing and effective government 
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structure on ground, and the Jukun had a well established system of government with 
the Aku-Uka as the head. 
With the establishment of Wukari Division or rather the transfer of the 
Divisional Headquarters from Ibi to Wukari, there was a restructuring in the 
administrative organization of the Division. The Division was divided into fifteen 
Districts and grouped as follows: Wukari, Takum, Donga, Satire North, Satire South, 
Ikurav North, Ikurav South, Ukum, Ugondo, Tongo, Turan, Mbagen, Turu, Awe and 
Katsina-Ala. Prior to the reorganization, Wukari Division was only made up of four 
Districts namely; Wukari, Donga, Takum and Awe. It was later in 1928 that Tiv 
Districts were included to Wukari Division. The chiefs of the Wukari Division 
subsequently formed what was called the “Federation of Chiefs”, and regarded the 
central institutions at Wukari as belonging to them collectively, with the Aku Uka 
exercising general supervision.
 13 
 
The British amalgamated all the other ethnic groups in the area under the Aku-
Uka and with the capital at Wukari. To adduce argument for this amalgamation, the 
British Colonial officer states; 
As regard the amalgamation, the old Jukun rule extended practically 
over the whole of the area of these independent states. They regard 
with deep superstition respect and they all have tradition of the former 
power of the Jukun. Even the Zompere [Kuteb] ---- use the Jukun 
language as medium of intercourse. The inhabitants of Donga, who are 
Chamba, have already forgotten their language and speak Jukun----- 
Wukari is the most natural centre.
14
  
 
In 1925, Governor Herbert Richmond Palmer reorganized of the provinces. He 
abolished Munshi Province and established Benue Province. Muri Province was 
changed to Adanmawa Province and Nasarawa Province was changed to Kabba 
Province. Palmer did this to promote the paramountcy of the Aku-Uka of the Jukun, 
Lamido of Yola and the Attah Igala. His action was based on his view of the historic 
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destinies of the” ruling races” in all parts of Nigeria. He saw the Jukun as Hamitic- 
based ruling group and hoped to evolve a means of giving them a legitimate outlet for 
their ascendency, and used them as contact with the lower grade races
15
. This fitted 
with his view that the administration of independent pagan states should be based on 
amalgamation, using any organization that exists, and developing it on the pattern 
found among other African. Accordingly, the Wukari Division, based at the 
Headquarters of the Aku-Uka was enlarged to incorporate the Tiv people and other 
neighbouring ethnic groups. 
The Benue Province was formed in 1926 by the amalgamation of the following 
units: 
• The Munshi and Okwoga Divisions of the former Munshi Province. 
• The Ibi Division and Awe District of the Shandam Division of the former 
Muri Province. 
• The Lafia Emirate and the Keffi Division of the former Nasarawa Province. 
In 1933 the Ichen area of Mandated Territory was added. In this connection, 
Benue Province included the Jukun communities of Wukari, Awei, Donga and 
Takum.
16 
In a subsequent development the headquarters of Ibi division was relocated 
to Wukari and the former Ibi division became reorganized as Wukari division.
17 
Wukari Division was divided into fifteen districts and grouped as follows: 
1. Predominantly Jukun Speaking Districts: Wukari, Takum and Donga. 
2. Tiv Districts including Turu: Sitire North, Sitire South, Ikurav North, Ikurav 
South, Ukum, Ugondo, Tongo, Turan, Mbagen and Turu. 
3. Districts under Fulani rule: Awe and Katsina-Ala
18
. 
As stated in Palmer’s memo, the Aku-Uka administered his domain with the aid of 
a Council made up of leading members of the Jukun hierarchy. There were four districts, 
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each controlled by a District Head, who had under him, a number of Village Heads 
including Tiv kindred heads of all the Tiv clans domiciled in Wukari. They were 
adequately remunerated, through drawing of tax percentage. The Tiv kindred heads dealt 
directly with the District Heads in all matters affecting the Tiv.  
The Tiv were placed under the authority of the Aku-Uka, but they became 
impossible to control. In another words, the Tiv became intractable to be administered 
effectively. When a British Resident went to inaugurate taxation among the Tiv under the 
auspices of Wukari, the Tiv people refused to recognize the Aku’s authority or pay taxes 
to Wukari since they regarded it as a sign of submission to Wukari. This conflict was 
resolved by allowing the Tiv to pay taxes direct to the administration.
19
       
The arrival of Sir Donald Cameron in 1931 as Governor-General altered the 
political administration of the area. Tiv Division was established to replace Abinsi 
Division. All the Tiv people in Wukari under Aku-Uka were moved to the Tiv Division. 
In place of the Emirate model of administration introduced by Palmer which made the 
Aku-Uka the paramount ruler in the Wukari Division, Cameron laid down four possible 
types of Native Administration such as Tribal Chiefs, Federation of Chiefs, Tribal 
Council and Clan or Village Council, each with rotating chairmanship. Based on this, the 
paramountcy of Aku-Uka was replaced with Federation of Chiefs comprised of the Aku-
Uka (Wukari), Gara Donga (Donga) and Ukwe Takum (Takum). The chiefs met quarterly 
in Wukari and deliberated on the matters concerning the Division. 
Wukari Division was thus considered as the center of the admistration during the 
colonial era. This was simply because it was in Wuakar that the Aku-Uka, the overall 
leader of the Jukun people, resided. Wukari was aclaimed as the Successor State of 
Kwararafa that once brought all the Apa-Jukun together. 
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5.4. Impact of Colonial Administrative system on their Social and Political 
Organization 
When the entirety of Nigeria was effectively subdued by the British, there 
arose a need for a system of administration that was to maximize the benefit of 
colonialism. The southern and northern parts of Nigeria were not only differently 
subdued and colonized, but had different forms of social and political organization. 
When colonial rule was eventually established in Northern Nigeria, as High 
Commissioner in Northern Nigeria, Lugard had the option of retaining the pre-
colonial forms of social and political organization of the indigenous peoples as a basis 
for the colonial administration or otherwise. 
Without taking congnizance of the various social and political organizations of 
the different ethnic groups, Lugard laid down uniform administrative structures for all 
the groups in the North. This was basically defined in terms of taxation and accruable 
resources to the colonialists. In this order, divisional boundaries were established 
accordingly. This arrangement called for paramount Chief in each province, with 
subsidiary Chiefs in their Divisions. Consequent upon this development, Muri 
Province was created along side other provinces in Northern Nigeria. Ibi Division was 
created as an administrative unit with Wukari, Donga and Takum as Districts. The 
implication here is that divergent’s social and political organizations were fused 
together under a single and possibly strange system. This led to social dislocation and 
political reorganization of the various indigeneous groups including the Jukun. 
The Colonial administrators in 1917 redrew the boundaries of the provinces in 
the North along ethnic lines, therefore, independent pagan ethnic groups such as 
Jukun, Chamba, Tiv, Igala and Idoma were grouped together to form a separate 
Province called Munchi Province. Following this new arrangement, Divisional 
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Headquarters of our area of study was moved to Wukari and named Wukari Division. 
This was basically because the British saw amongst the Jukun, a social and political 
organization for the effective admisteration of the area. 
As indicated above, the Colonial policy of Indirect Rule was looking for an 
existent administrative set-up and in this area they were influenced by the social and 
political set up of the Jukun which they maintained. The hegemony of the Jukun over 
other ethnic groups in the area became an effective way to solve their problem of 
having to overstretch themselves to cover large areas. Commenting on the Jukun 
traditional set up, a colonial officer wrote; “The colonial officers had long cherished 
the hope that the Jukun traditions might be revived and Wukari again become an 
important centre.”
20 
The British, taking cognizance of the existing social and political order in the 
area, amalgamated all the other ethnic groups and brought them under the Aku-Uka 
with the capital at Wukari. This action by the British did not only alter the prior 
existing social and political organization of the people in Wukari division which was 
more of a confederation, but also created mistrust and crave for self identity by the 
groups. While groups like the Chamba and Kuteb were seeking for equal recorgnition 
within the Wapan Jukun dominated social and political organization, the Tiv were 
diametrically opposed to being part of such social and political organization.
21 
Yet, 
Palmer is of the opinion that, 
The Aku-Uka, like the Oni of Ife, was semi-sacred personage, who 
ruled through four big chiefs who in turn each ruled a qaurter a 
segment of the country- Wukari being the centre of the circle. 
Whatever tribes or people fell within any of these segments retained 
their internal economy and independence, and their chiefs only had to 
do with Wukari “: big four” 
 
These men are there still and I was favourably impressed with them 
and I think it is far better and much juster to put the nearer sections of 
the Munchi under Wukari than continue the present policy of 
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continually shearing away Wukari land and making a new boundary 
which they [Tiv] never keep and will never keep. 
 
I should propose therefore the North Shiteri Munchi as a clan and 
certain sections of the Tumbo Munchis, shoud be included as unit 
under Wukari- retaining their internal organization- but looking to 
Wukari as their territorial chief.
22 
 
As stated in Palmer’s memo, the Aku-Uka administered his domain with the 
aid of a Council made up of leading members of the Jukun hierarchy. There were four 
districts, each controlled by a District Head, which had under him, a number of 
Village Heads including Tiv kindred heads of all the Tiv clan domiciled in Wukari. 
They were adequately remunerated, through drawing of tax percentage. The Tiv 
kindred heads dealt directly with the District Heads in all matters affecting the Tiv. 
The Tiv were placed under the authority of the Aku-Uka, but they became 
impossible to control. In another words, the Tiv became intractable to be administered 
effectively. When a British Resident went to inaugurate taxation among the Tiv under 
the auspices of Wukari, the Tiv people refused to recognize the Aku’s authority or 
pay taxes to Wukari since they regarded it as a sign of submission to Wukari. This 
conflict was resolved by allowing the Tiv to pay taxes direct to the administration.
23
 
With the arrival of Sir Donald Cameron in 1931 as Governor General altered 
the political administration of the area. Tiv Division was established to replace Abinsi 
Division. All the Tiv people in Wukari under Aku-Uka were moved to the Tiv 
Division. In place of the Emirate model of administration introduced by Palmer which 
made the Aku-Uka the paramount ruler in the Wukari Division, Cameron laid down 
four possible types of Native Administration such as Tribal Chiefs, Federation of 
Chiefs, Tribal Council and Clan or Village Council, all with rotating chairman. Based 
on this, the paramountcy of Aku-Uka was replaced with Federation of Chiefs 
comprised of the Aku-Uka (Wukari), Gara Donga (Donga) and Ukwe Takum 
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(Takum). The chiefs met quarterly in Wukari and deliberated on the matters 
concerning the Division. It was this development that the Wukari Division was 
popularly known as Wukari Federation which comprised the Kyetun [Ichen] 
mandatory territory. 
 The chairmanship of the Wukari Federation of Chiefs was rotated among the 
three rulers of Wukari, Donga and Takum whose duty was to surpervise the general 
administration of the area, but the central authority with regard to force fell upon the 
British officer in charge of the Division. It is reported that in one of the meetings of 
the Wukari Federation of Chiefs, the British Superintendant of Agriculture addressed 
them on how to improve the cultivation of export crops. It is reported that Sambo 
GarbosaII in one of the meetings of the Federation of Chiefs said that the Divisional 
Headquarters of Wukari be transferred to Sai, a Tiv dominated village located along 
Wukari- Takum road. According to him, Sai was centrally located where Wukari, 
Donga and Takum will meet.
 24
 
The impact of colonialism on the social and political organization of the Jukun 
of Wukari division was by no means limited. It pervaded the very fabric of social and 
political organization of the people. The loss of population through deaths during 
some of the colonial wars, population displacement and the structural innovations that 
were introduced by colonial administrators affected the traditional social and political 
organization of the Jukun in Wukari division. Although, one can hardly come across 
any figures indicating the population of the Jukun people of Wukari division before 
the onset of colonialism and the period immediately thereafter to show the degree of 
depopulation cause by the wars, one could still say, on the basis of oral accounts, that 
there was population loss, that led to the inability of the Jukun to effectively populate 
and control some of their earlier territories. This situation eventually was said to 
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encourage the subsequent settling of other groups like Tiv in what was traditionally 
Jukun land. As Anyeze contends that one of the problems which the Jukun faced was 
the control of the Tiv immigrants who had swarmed their (Jukun) territory. Open bush 
which was not developed was settled by the Tivs.
25
 The settling of a group with a 
different set of social orientation to the Jukun evenyually influenced the traditional 
social organization of the Jukun and vice versa. Tor Agbanda, which was a title 
borrowed from Jukun, became popular among Tivs. In the same vein, the Jukun 
people were not only marrying Tivs, but became fluent in Tiv languge. Tiv dresses 
also became popular amongst Jukun. 
Politically, the coming of colonialism did not only alter the traditional 
organization of the Jukun, but it also curtailed the power and influence which the Aku 
Uka had on the people of Wukari division and even beyond. Aku Uka, who was 
initially seen as a divine personage and representative of gods was made to be 
answerable to British authority. The invincibility of the Aku Uka to secure the entire 
Jukun territority became futile in the face of a superior British officer. Some Jukun 
groups like Kuteb, Kona and others started striving for self recognition and equality. 
This situation eventually weakened the political position of the Aku Uka and thereby 
making it to exercised more of religious influence on the people. 
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CHAPTER SIX 
NATURE OF INTER-GROUP RELATIONS AND ITS IMPACT ON THE SOCIAL 
AND POLITICAL ORGANIZATION OF THE PEOPLE OF WUKARI DIVISION UP 
TO 1960 
6.1 Introduction 
The Jukun, in pre-colonial and colonial periods entered into various 
relationships with their neighbours at different levels. Their religious and cultural 
influences were abounding among their neighbours.  For example, the Jukun god, 
Aku-maga symbols were found among the Kantana, Eggon, Chessu, Yashi Arum and 
Rindre, known as Mangam, which are seen as essential spirit.  So also, the origin of 
the Likiya festival among the Eggon and the installation of the Are Eggon and that of 
the Oriye Rindre had their roots from Jukun of Wukari.
1
 Similarly, the religious and 
kingship institution of Ankwe were said to have originated from the Jukun.  In 
addition, the religious and political institutions of the Kam people who are found 
north of River Taraba are closely similar with that of the Wukari Jukun.
2 
The significance of the inter-group relations in our study area in pre-colonial 
period has promoted not only economic activities, but has brought understanding for 
peaceful co-existence and the appreciation of traditional and cultural values of one 
another. Inter-group relations in the area had been characterized by strife and 
contention as the Chamba and later Tiv ethnic groups srtuggled to have an area of 
sphere of influence and the Jukun who have established Wukari town long before. 
 
6.2  Jukun-Chamba Social and Political Relations in Wukari Division 
As earlier stated the Jukun are the dominant group in Wukari Division and had 
lived with other groups as well since the pre-colonial period. One of these major 
groups was Chamba. The Chamba fall into three main groups, namely Chamba Leko 
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(Northern Chamba), Chamba Dakka (Central Chamba), and Chamba Samma of 
Donga (Southern Chamba). Our focus in this study is the Southern Chamba, which 
constitutes the Chamba of Wukari Division. Donga town has the largest concentration 
of Chamba, and it is the seat of the Gara (Chamba Chief). 
 Significantly, the arrival of Chamba into the Middle Benue region in the 19
th
 
century coincided with two historically important events in the political life of the 
Jukun. First, it was the era of the Jihad which the Jukun contended with it in the 
northern part of Wukari town. When the Jihad movement developed, Wukari was 
targeted from three different directions- Muri, Bauchi and Adamawa (via Gashaka). 
Secondly, it was the period the Tiv were encroaching into the Jukun territory from its 
southern border. The “colonizing” attitudes of the Tiv had been a source of great 
concern for the Jukun; this was correctly observed by Tersem Makar when he stated 
that: 
There were perhaps two areas on the Jukun western frontiers where the 
Tiv expansion was causing great concern to the Jukun rulers. These 
were the expansions of the people of Gambe-ya (Shitire south) and 
Game-tiev (Shitire north) into the Jukun district, stretching from 
Takum to Chanchanji and Akwana and Arufu…The latter region was 
of great importance to the Jukun rulers because if the Tivs’ expansion 
of the area was not checked, its salt and galena mines at Akwana and 
Arufu respectively would fall into their hands.
3 
 
The Tiv immigrants swarmed Jukun territory, open bush which was not 
developed was occupied by them. When they first came, some Tiv elders recognized 
the authority of the Aku-Uka and gave him his due respect as overlord. Through such 
respect to the authority of the Aku-Uka, they were given Jukun titles such as Apa ba 
ku (meaning Aku’s loyalist). The Jukun gave them lands to farm, although it was 
made clear to them that the lands in their possession belonged to the Jukun. 
This period indeed, to the Jukun of Wukari was no doubt a hard time. On one 
hand, they found themselves contending the Jihadists, on the other hand, struggling 
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hard to defend their territory against Tiv hoarders and also the influx of the Chamba. 
These greatly affected the nature of the social and political organization of the groups 
in the area. 
According to Temple
4
 a considerable number of the Dinyi (Chamba) in about 
1832 migrated from Tibati to escape the increasing pressure of the Fulani. They came 
first to the neighbourhood of Wukari, where some of them settled under the Jukun, 
others trekked to Takum district but majority joined the main body at Donga.  
According to an official colonial source; “---in those days, it is said, people 
lived in a state of peace, and it was not necessary to carry arms. It was only with the 
advent of the Chamba that war and slavery were introduced”.
5 
The above quotation 
encapsulates the scenario in the Middle Benue Region with the influx of the Chamba 
people. It should be noted that, Takum and its environs were more seriously affected 
by the warring bands of the Chamba than Wukari area. For according to Sambo 
Garbosa, in 1830, the first chief of Chamba in Takum started fighting the Kuteb at 
Lissam, from there he invaded Bika. This was followed by Lumbu, Kpambo Kpambai 
and Jenuwa Gida. After he had conquered them, he went to Lupwe and lived there 
where he died in 1848 A.D.
6 
In Wukari area, the advance of the Chamba was palpable during the reign of 
Aku-Uka Agbumanu Agbu (1845-1860), the successor of Aku-Uka Zikengyu Tsokwa 
Tasefu who, during his reign was attacked by the Chamba and fled to Use and on his 
return to Wukari, he managed to establish a modus vivendi with the Chamba.
7
 Aku 
Uka Agbumanu Agbu had some difficulties in stemming the further advance of the 
various groups of Chamba into Wukari area. The Chamba carried out periodic raids in 
the country surrounding Wukari and one group finally established a settlement close 
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to Wukari in which they named Rafin Usu and later renamed Rafin- Kada by the 
Hausa immigrants that joined them much later. 
The Chamba raided Wukari but were repelled. It is said that on returning to 
Takum, after the unsuccessful raid on Wukari, their town was attacked by lions. This 
incidence was interpreted by the Chamba as a punishment for the attack they made on 
Wukari. To be free from this plague, the Chamba people apologized to the Aku-Uka 
who performed some rituals before they were freed.
8
 Another version says many of 
the Chamba took ill and died on their way back after the raid on Wukari, while others 
were killed by lions and leopards, so for this reason, they were determined to live on 
friendly terms with the Jukun of Wukari.
9 
The Chamba under Doo Shimbura Garkeyi1 raided Jukun area around Fyayi, 
located on the road to Akwana from Wukari. The Chamba defeated the Jukun under 
Abo Ziken.
10
 Doo Shimbura was in turn defeated and driven out of Fyayi by more 
gallant forces of the Jukun under Abon Achuwo.
11
 After the defeat he suffered from 
the hands of the Jukun, Doo Shimbura moved to Ganako near Ibi where he settled for 
few years and returned to meet his brothers at Gankwe and finally established Donga 
town along the bank of the river.
 
It is interested to note that shortly after the establishment of Donga, the 
belligerent relations between the Jukun and Chamba changed to symbiotic one. The 
two ethnic groups found the need to form alliance towards achieving their desired 
goal and aspiration. During the reign of Aku-Uka Jibo Ashumanu1 (1866-1871), the 
Jukun and Chamba formed an ally against their common enemy. In 1871, Ashumanu I 
was upset by the constant raids made on Wukari walls by the villages of Jibu and 
Bantaji requested the assistance of the chief of Donga in making a combined attack on 
them. Another version says that the chief of Donga solicited the assistance of 
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Ashumanu1 to subdue a fellow Chamba man named Kwari (Kwala) who held the 
appointment of Nya and was the head of Nyakwala, who had been disregarding him. 
The chief of Donga crossed the river and joined Ashumanu1.
12 
Another version put forth by Garbosa II that Aku Ashumanu1 of Wukari 
actually requested the assistance of Nubumga Dozomga of Donga to deal with Jibu 
for its constant raids on Wukari walls. Nubumga, on the other hand had a grudge with 
his Chamba brother, Nya the head of the Chamba group of Nyakwala who refused to 
send the latter’s wife who had run to Nyakwala back to Donga. Therefore, since 
Nyakwala was along the road to Jibu, Nubumga thought that the (Wukari and Donga) 
allied forces would crush it before proceeding to Jibu.
13 
The Jukun and Chamba forces followed Jibu road until they encamped in front 
of Nyakwala. At this time, one Bayero bn Caliph Abubakar Atiku of Sokoto, a slave 
marauder was in Jibu. Thus, Jibu and Nyakwala sought an alliance with him, the fact 
of which the allied Wukari and Donga forces were ignorant. Bayero and his new 
found allies made a sudden attack on the rear of the Jukun and Chamba forces. The 
Jukun and Chamba forces were disastrously defeated. Many were drowned in the 
pond. The chief of Donga managed to escape but his ally, Aku-Uka Ashumanu1 was 
drowned.
14 
It is important to state here that the defeat the Jukun and Chamba suffered 
at Nyakwala may be explained by the unexpected re-enforcement of Jibu and 
Nyakwala by Bayero. Also the death of Ashumanu1 and several other soldiers 
rendered Wukari town porous, hence the subsequent ravages on it by Bayero.
 
The death of Aku-Uka AshumanuI and several number of Jukun warriors in a 
disastrous manner greatly affected the Jukun in no small measure. This, coupled with 
the way the allied forces of the Jukun and Chamba left the battle field made it difficult 
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for them to re-group and defend the territory. To worsen the situation, the Jukun could 
not appoint a new ruler which left their State at the verge of collapse.
 
Jukun informants
15
 at Wukari say that a new Aku-Uka could not be appointed 
because the symbol or the insignia of power called Taba was locked in the hair of the 
late Aku-Uka Ashumanu 1 and without which a new ruler would not be installed. It 
was one of the princes from Wukari named Abite who bravely went to Jibu and 
brought it back and for that reasonwas appointed the new Aku-Uka.
 
It was Abite of all the princes in Wukari that was able to go to Nyakwala to 
bring the taba back to Wukari. For the King makers had declared that any prince that 
was able to bring it back would be installed the new Aku-Uka.It is related that 
Nyakwala gave Nya the leader of the Chamba gift of salt and both swore an oath and 
agreed not to betray each other.
 
When Abite was installed as an Aku-Uka, he took the title Awudunanu1.The 
devastating effect of this episode compelled him after his installation as the Aku-Uka 
to forge a closer link with Muri particularly in the military field in order to guarantee 
the security of Wukari.
16
 For Meek reported that soon after his installation, Aku-Uka 
Abite Awudumanu1 (1871-1903) sent large gifts to Burba the Emir of Muri in order 
that the latter might restrain the people of Jibu and Bantaji from continuing their 
attacks on Wukari walls. In this, he was successfulfor an alliance was established 
between Wukari, Jibu and Bantaji; the Aku-Uka gave two of his daughters in 
marriage to the chiefs of the latter towns.
17 
When the incursion of Tiv into Jukun territory became a source of anxiety to 
the Jukun and to curb the expansion of the Tiv into Jukun territory, Aku-Uka Abite 
Awudumanu1 sent to Burba of Muri Emirate for assistance. There existed mutual 
respect and cordial relations between the Jukun and the Fulani rulers of Muri. The 
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Jukun rulers and the Emirs of Muri entered into permanent friendship and established 
themselves as allies.
18
 Burba agreed to come to Awudumanu’s aid and in turn invited 
the chiefs of Donga, Suntai, Bantaje, Bali and Jibu and all met at Bantaje. This might 
have been in the 1880s, Mahmoud Hamman suggested.
19 
The allies set out from here and joined Awudumanu1 somewhere in Tiv 
territory. Although it was said no fight had taken place between the Wukari’s allies 
and the Tiv on this occasion, these new allies provided Wukari with some guarantees 
for her security in the face of hostility. With this friendly background, the Jukun had 
found a formidable force to deal with insurgences of Dankaro in Jukun territory.
 
It should be noted that Dankaro was invited by Awudumanu who gave him 
command of his forces and led expeditions against the Tiv. He later became a thorn in 
the side of both the Jukun and the Tiv.
20
 Dankaro soon became intolerable to the 
whole people of the Middle Benue region. He curved out part of Jukun territory, 
Akwana as his, and refused to have any dealings with the Aku-Uka. To put an end to 
his notoriety from time to time, sundry combination made up of Wukari, Donga, 
Suntai, Jibu, Bantaji, Bakundi and Muri were formed against him. He surrendered to 
Wukari at Arufu after Months of siege but excaped.
21
 Awudumanu later appealed for 
help to the Royal Niger Company who attacked Dankaro and destroyed his camp and 
the people eventually freed by his death in 1899. The modus vivendi established 
between Aku Uka Zikengyu Tsokwa (1833-1845) with the Chamba after the 
unsuccessful raid on Wukari made them (Chamba) not to attack Wukari again.
 22 
The Jukun and Chamba freely intermarried. Nubumga Donzomga, the founder 
of Donga married a Jukun woman and one of the offsprings of the marriage was 
Wanga Garkiye II, the fifth Gara of Donga. The marriage between the Jukun and the 
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Chamba was smoothly and easily conducted because their marriage customs had 
striking similarities with slight differences.
 
Some social taboos were observed by both the Jukun and Chamba. For 
instance, among the Jukun speaking people of Donga, just like in Wukari, it was a 
taboo for a man to eat in front of a woman under menses and she was not allowed to 
cook for him during this period. Therefore among the Chamba of Donga, the 
observance of this taboo was given a nod. The similarities in the cultural traits 
between the Jukun and the Chamba made social relations easily thereby making 
possible for cultural fusion.
 
It is interesting to note that, some of the Jukun speaking peoples (Kpanzo and 
Hwaye) whom the Chamba met on arrival at Gankwe related peacefully and 
submitted to the authority of the Chamba without resistance. There was no opposition 
from the Jukun of Wukari regarding to Chamba occupation of part of their territory. 
The Chamba having subjugated the Jukun people they met around Gankwe on 
their arrival at the Middle Benue region, made the people subservient to them. The 
Chamba dominated the Jukun and considered them inferior. It was for their 
domineering tendency and to conceal some secrets made the Chamba lose their 
language. They kept their language secret so that non Chamba would not know their 
plans and secrets. So for this reason, the Chamba language was only spoken when a 
Jukun man was not present. But whenever a Jukun man was around, they refrained 
from speaking Chamba language, instead they used Jukun language. Even in 
Chamba’s compound in the presence of a Jukun man, they communicated in Jukun 
language with their children. According to my informants
23
 in Donga, this was done 
to deprive the Jukun knowledge of their secret. In this way, the Chamba language was 
spoken in seclusion while Jukun language was openly used. It was in this manner that 
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as the years wore on, the Chamba language was forgotten for Jukun language. On his 
part, Sambo Garbosa postulates that the Chamba, for easy administration of the Jukun 
under their domination, learned the Jukun language thereby losing the Chamba 
language. He compares this to what happened in the Hausaland where the Fulani 
rulers generally speak Hausa language. 
 
6.3  Jukun-Tiv Social and Political Relations in Wukari Division  
The Tiv and the Jukun constituted two major groups in the Wukari Division. 
They are among the other ethnic groups that inhabit this swathe of territory now 
refered to as the southern Taraba. The historical origins of the two ethnic groups are 
believed however to be quite different. The origin of the Jukun has been adequately 
discussed in chapter three.  
The Tiv in Wukari Division area believed to have originated from somewhere 
on the Bamenda Plateau in the Cameroun in a place called Swem. Writing about the 
dispersal of the Tiv people, Orkar states; 
By genealogical calculation, it has been shown that segmentation and 
differentiation of the clans was taking place between C.1598-1655. It 
seems that this was the time when the Tiv began to spread out from the 
mountains and occupying the plains below.
24 
 
It is possible that from the mountains, the Tiv lineages spread out leading to the 
Shitire, Ugondo, Ukum and Ikurav-Tiev by passing the Etulo people and crossing the 
Katsina-Ala River and settled on the northern bank of the river. Here the Tiv 
encountered the Jukun and Chamba (known to the Tiv people as Ugenyi). The 
principal reason for the dispersal of the Tiv from their original habitat on the 
mountain seems to have been the desire for fresh farmlands, hunting grounds and fish 
ponds. In this order, E. Isichei
25
 contends that the Tivs had migrated from the 
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Cameroun into Benue valley in about 1850. This may therefore put them as the last 
ethnic group to settle in Wukari Division. 
The presence of the Tiv within the Wukari Division started to attract the 
attention of the Jukun in 1820 A.D during the reign of Aku –Uka Zikengyu Tasefu 
(1815-1855 A.D). The Tiv were impressed by the religious and magical powers of the 
Jukun, particularly the rituals surrounding the Jukun kingship. So some outstanding 
individuals among the Tiv came to Wukari to obtain the magical power to rule their 
people. These individuals were recognized as Tor Agbande (drum chiefs) by the 
Tiv
25
. 
The relations of the Jukun and Tiv within Wukari Division since their contact 
had been harmonious and antagonistic; there were confrontation and aggression that 
punctuated the relationship. During the reign of Aku-Uka Abite Awudumanu I (1871-
1903), the Tiv community (Gambe-ya) in Akwana resisted and opposed the Jukun 
rulership.  According to C.C.Jacobs: “--- the Aku-Uka appointed a Tatsion [tsahon] or 
a title holder in charge of Akwana to take charge of the Tiv, but they refused to accept 
his authority or that of his master, the Aku”.
26 
This development resulted to a number of conflicts between the Jukun and Tiv 
in the vicinity of Akwana. Fremantle reported that the Aku-Uka twice invited the 
Emirs of Muri (Burba 1869-1873) and Mohammed Nya (1874-1896) to contend with 
the Tiv menace.
27 
Despite the un-coperative and unhealthy nature of the relations 
between the Jukun and Tiv, there existed appreciable level of harmony. Speaking 
about the incumbent Aku-Uka’s relations with the Tiv, Jibrin Amfani says: 
His predeccessors had the policy of utilizing the numerical strength of 
the Tiv as helpers in Jukun farms, in return for parcels of land on lease 
with which the Tiv cultivated their farms. It was during the period of 
Aku-Uka Zinkengyu who reigned from (1815-1885) that this symbiotic 
and open policy started. He was adjudged to be a friendly Aku as he 
had established cordial relationship with neighbouring tribes, especially 
164 
 
the Tiv. They would pay him visits and respect. In appreciation, he 
gave them parcels of land to farm and settle. His successors also 
maintained the same cordiality with the Tiv.
28 
 
Later the Tiv began to acquire and occupy Jukun lands without the consent of the 
Aku-Uka, the attitude which made the relations between them and the Jukun sour. 
When the Tiv were in the process of occupying the Katsina-Ala area, the Jukun 
leadership considered it as an affront to its suzerainty. However, because the Jukun 
were grappling with the threats from their eastern frontiers- the menace of the 
Jihadist, they did little to check the colonization bid of the Tiv. Thus, this became one 
of the major features in Jukun-Tiv relations in Wukari in the pre-colonial period. 
As can be seen, the period above no doubt, was the most trying in the life of 
the Jukun people in general. D.Anyeze
29
 contends that they found themselves fighting 
religious war with the Fulani jihadists from Muri on the one hand, and struggling hard 
to defend their territories against incursions by the Tiv hordes and the Chamba 
warriors on the other. The Jukun were under siege from many fronts. Then British 
stepped in under the guise of “civilizing mission”, but which was actually a 
commercial mission. Nonetheless, to the Jukun, the arrival of the British was a 
welcome development. This was because they (the British) put a stop to the threats 
from the Sokoto jihadists and the Chamba invaders. Now, instead of threats from 
three fronts, the Jukun had only the Tiv problem to contend with. In this order, the 
Jukun leadership in Wukari deviced means to address the Tiv issue. Anyeze
30
 notes 
that  Aku Abiten Awudu Manu (1871-1903) sought the assistance of the emir of Muri, 
Burba to contain the Tiv menace. It was thus noted that the combined armies entered 
the Munshi country, some of the Munshins submitted and others resisted but were 
overcome
31
. This was the period that eventually saw the Bristish colonization of 
Wukari Division. 
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          D. Anyeze
32 
states that four months after the inception of the Lugard 
administration in Northern Nigeria-i.e. after the proclamation, the resident in-charge 
of Upper Benue province, W.P. Hewby, which was composed of Muri, Wukari, 
Takum, Donga, Ibi and all independent Tiv districts, came to Wukari to establish the 
judicial system on statutory basis titled: “NATIVE COURT WARRANT”. Based on 
the warrant, it is clear that the administration of justice in Wukari was based on the 
indigenous traditional pattern as far as possible. It can be seen here that ab initio the 
British Colonial administrators recognized that the Tivs were not part of the 
“indigenous traditional pattern” of Wukari, hence their exclusion from the 
membership of the Wukari native court. In the subsequent years, several measures 
were put in place for effecetive Colonial administration in Wukari. According to a 
yearly report (1948) by I.G. Gunn, the District Officer in-charge of Wukari Division 
in 1917, adopted the “ring-fence” policy following the rapid influx of Tivs in the 
district and, “all Tiv were forced back to their proper sphere” 
33
. 
          Tivs in Takum District 
Tiv migration to Takum can be termed a recent event. For it was only after the 
British occupation that the Tivs started to encroach seriously on Takum territory. 
Before then, they had been effectively checked in the neighborhood of what is today 
Tor Donga in Katsina-Ala Local Government Area of Benue State. 
However, according to Gunn,  
in 1922 the Tiv-Takum boundary was demarcated and the “ring-fence” 
policy was abandoned as being impracticable”. But it was then decided 
that “all Tiv living east of the boundary should be regarded as 
immigrants into Takum” and as such they were subject to the 
jurisdiction of the chief Takum
34
.  
 
In 1935, the Dewar report dealt specifically, as in Wukari following the creation of 
Tiv Division, with Tiv clans left domiciled in Takum district. According to the report, 
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they consisted of “two geographical groups” namely “mixed Turan” elements living 
in the neighbourhood of Kashimbila and some Gambe “Mba-sha-ya” Shitire dwelling 
around Kufai on the north western brother. 
The manner in which the Tivs in Takum district were administered seemed 
quite different from what obtained in Wukari district. For example, in Takum, six Tiv 
family groups were gazetted as subordinate native authorities. The groups were 
mainly Shitire, composed of four Gambe-ya clans: Mbatyuna, Mbaiyongo, Mbajir and 
Mbagase or Mbagber, and two Kpav clans: Mberev and Shiakper.
35
  
In the administration of justice, a “D” grade court (with limited powers) was 
formed for the Shitire clans who seemed more organized than those in Wukari district, 
sitting at Parki. An appeal from this court could, however, be tied to the District 
Officer Wukari, not to chief of Takum.  
On the other hand, Tivs mainly found in the Kashimbila area of Takum 
district, consisted of two clans, namely Turan with three kindreds Nza’ar Ngorov and 
Maba’s; and Mbaikev also with three kindreds: Kendev, Ma’ai and Mbakutem. In the 
case of Kashimbila Tivs, a mixed court at Kashimbila, was established to hear cases 
involving immigrant mixed Turan Tiv elements, with the assistance of Tiv assessors 
and the indigenous Chamba subjects, which was presided over by the chief of 
Takum
36
. 
Tivs in Donga District  
Like in Wukari, the Tivs migrated to Donga district earlier than the British 
occupation of Nigeria in 1900. Those who blazed the trail were members of the 
Ugondo clan. However, their stay in Donga district was ephemeral as they were 
“checked and driven back by Chamba and withdrew to the present habitat of the clan 
in Tiv”, reported Gunn, the District Officer, Wukari division.  
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But many years later a substantial portion of the clan migrated en masse, 
driven out by the extortion of Ugba, then district head (in “Tiv proper”) and return to 
the land originally occupied by their fore-fathers in Donga.
37
 However, Gunn stated 
that the entire Shitire and Ukum clans on the other hand, were a recent immigrants 
and arrived from the direction of Kufai (in Takum) where the bulk of the immigrant 
Shitire are now settled. It should be noted that the Donga Shitire elements are mainly 
from the “Mbajir” or “Mbatyura” kindreds.  
At this time, it was observed by the District Officer that, though Tiv 
movements in Donga district were not under control, as also land hunger was 
apparent, the Gara of Donga, Mallam Sambo Garbosa appreciated Mr. Gunn’s 
warning that, “some positive actions must be taken”, for it was probably in “a matter 
of a few years, before substantial numbers of Tiv would cross the Donga river”
38
.  
But how were the Tivs administered in Donga? When they first settled, all Tiv 
immigrants were administered directly by the Gara of Donga. But in 1935 Mr. Dewar, 
a District Officer, recommended that three Ugondo kindreds should be gazetted as 
“subordinate Native Authority and a grade “D” court” be formed, “with jurisdiction 
for the Ugondo of Donga” and appeal was to lie to the District Officer in Wukari. 
However, other Tiv (Shitire and Ukum) units were classified as stranger settlements, 
who were still being administered directly by the Gara of Donga.
39
  
In the case of Ugondo, who had arrived and settled in Donga district before 
the British occupation of Nigeria, Dewar differentiated them clearly from other Tivs 
and were accorded the status as Indigenous to the area and with right to be treated in 
thesame way as the indigenous Kentus” (now referred to as Ichen)
40
. This implied that 
the “Kentus village areas and Ugondo kindred groups were given a measure of 
autonomy under their overlords.       
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6.4  Conclusion 
             Inter-group relations within Wukari Division, as seen in Jukun, Chamba and 
Tiv was characterized by differences in the social and political organization of the 
people. Jukun, Tiv and Chamba, traditionally had different forms of social an political 
organization that were informed by their separate migratory streams. That is to say the 
three groups were poles a part as far as their initial form of social and political 
organization were concerned. 
            In the case of the Chamba, it was noted that the social and political structure of 
the Chamba of Donga differs greatly from that of the northern Chamba, which bear 
some semblance with that of Jukun. This was attributed to modification experienced 
by the former group of the Chamba through their contact with their immediate 
neighbour, the Jukun. Therefore, the social political structures of the Chamba of 
Donga suggest their deep relations with their neighbour- Jukun. The Tiv, on the other, 
had a decentralized social and political system, as opposed to the highly centralized 
system of their Jukun neighbour.  
          It was also shown that the initial contact between the three groups was 
characterized by conflicts resulting to wars, as a result of the different forms of social 
and political organizations they possessed. The period of antagonism and belligerent 
relations was replaced by mutual agreement and peaceful co-existence as result of the 
fusion and the influence which the social and political organization of the Jukun on 
the others. In the case of Jukun-Chamba relation, there were instances whereby the 
Jukun and Chamba, even got to a point of becoming allied against a common enemy. 
This explained the level at which the social and political organization of the Jukun 
was seen as an effective tool for setting the agenda for the nature and character of 
inter-group relations in Wukari division from C-1596-1960. 
169 
 
Endnotes 
1. J.G. Longkat,  “Peoples of the South Western Foothills of the Jos Plateau and their 
Neighbours in the 20
th
 century” in Akinwunmi, O, et tal (eds), Inter-Group Relations 
in Nigeria in the 19
th
 and 20
th
 centuries, Aboki Publishers, Makurdi, 2006, P.177. 
2. S. Abubakar, “Peoples of the Upper Benue and the Bauchi Plateau before 1800” in 
Obaro, I (ed) Ground Work of Nigeria History, Heinemann, 1980, P.173. 
3. Mak Prof 4/31/AR/REP/W/8 Annual Report on Wukari Division Benue Benue 
Province. 
4. SNP 7/13/2657/1912 Report No. 77 on Muri. 
5. NAK.SN17/3/24678,Donga District, Wukari Division, Benue Province Intelligent 
Report by Mr.K. Dewer (1935-1937) P.9. 
6. F. M. Fremantle, Gazetteer of Muri Province up to December, 1919. 
7. C.K., Meek, A Sudanese Kingdom: An Ethnographical Study of the Jukun- Speaking 
Peoples of Nigeria. P.55. 
8. C.K., Meek, A Sudanese Kingdom: An Ethnographical study of the Jukun- Speaking 
Peoples of Nigeria. P.57. 
9. F.M., Fremantle, Gazetteer of Muri Province up to December 1919, P.42. 
10. C.K. Meek, A Sudanese Kingdom: An Ethnographical Study of the Jukun- Speaking 
Peoples of Nigeria. P.57. 
11. C.K. Meek, A Sudanese Kingdom: An Ethnographical Study of the Jukun- Speaking 
Peoples of Nigeria. P.57. 
12.  F.M., Fremantle, Gazetteer of Muri Province up to December 1919, P.42. 
13. G. Sambo, Labarun Chamba da Al’amuransu, np, 1932. 
170 
 
14. M. Hamman, The Middle Benue region and the Sokoto Jihad 1812-1869: The Impact 
of the Establishment of the Emirate of Muri, Kaduna, Arewa House, Ahmadu Bello 
University, 2007, P.328. 
15. Oral Interview with Jubril Amfani. Retired Civil Servant/Member, Wukari Traditional 
Council. 76 years. Wukari. 21
st
 August, 2014. 
16. T.A. Atohinko, “The Political Development of the Jukun Kingdom from Its 
Emergence to the Coming of Colonial Period” M.A Thesis, Dept of History UniJos. 
17. C.K., Meek, A Sudanese Kingdom: An Ethnographical study of the Jukun speaking 
peoples of Nigeria. P.59. 
18. C.K., Meek, A Sudanese Kingdom: An Ethnographical study of the Jukun speaking 
peoples of Nigeria. P.59. 
19. M. Hamman, The Middle Benue Region and the Sokoto Jihad 1812-1869:The Impact 
of the Establishment of the Emirate of Muri, Kaduna, Arewa House, Ahmadu Bello 
University, 2007, P.328. 
20. C.K., Meek, A Sudanese Kingdom: An Ethnographical Study of the Jukun-Speaking 
Peoples of Nigeria. P.43. 
21. F.M., Fremantle, Gazetteer of Muri Province up to December 1919, P.43. 
22. F.M., Fremantle, Gazetteer of Muri Province up to December 1919, P.43. 
23. Oral Interview with Jubril Amfani. Retired Civil Servant/Member, Wukari Traditional 
Council. 76 years. Wukari. 21
st
 August, 2014. 
24. C.C. Jacobs, The Genesis of the Tiv-Jukun Hostility in the Benue Valley,with special 
reference to the role of the British Policy from the time of the Royal Niger Company 
to the Second World War” P.34. 
25. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. Pp.10-11. 
171 
 
26. C.C. Jacobs, The Genesis of the Tiv-Jukun Hostility in the Benue Valley,with special 
reference to the role of the British Policy from the time of the Royal Niger Company 
to the Second World War” P.34. 
27. F.M., Fremantle, Gazetteer of Muri Province up to December 1919, P.43. 
28. J. Amfani, “Scourge of Tiv Infiltration in Taraba State”, Vanguard Magazine 23
rd
 
November, 2001. 
29. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. Pp.10-14. 
30. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. Pp.10-15. 
31. F.M., Fremantle, Gazetteer of Muri Province up to December 1919, P.43. 
32. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. P.17. 
33. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. P.19. 
34. T.Makar, Programm for the Burial of Late Tor Tiv 111, HRH Dr. James Akperan 
Orshi, 1990. 
35. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. P.20. 
36. T.Makar, Programm for the Burial of Late Tor Tiv 111, HRH Dr. James Akperan 
Orshi, 1990. 
37. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. P.20. 
38. G. Sambo, Labarun Chamba da Al’amuransu, np, 1932. 
39. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. P.22. 
40. D.A. Anyeze, Issues in Tiv-Jukun Conflict Jos, Nigeria. P.25. 
 
 
 
 
 
172 
 
CHAPTER SEVEN 
SUMMARY, CONCLUSION AND CONTRIBUTIONS TO KNOWLEDGE 
7.1 Summary  
This research interrogates the social and political organization of the Jukun 
people of Wukari Division from C.1596 to 1960. In this order, the focus of the study 
was on the pre-colonial and the colonial periods, and covers the Wukari Division 
which comprised of the Five Local Government Areas of Southern Taraba namely: 
Wukari, Ibi, Donga, Takum and Ussa. The study contends that the Jukun people of the 
study were part of the larger Jukun group that constituted the Kwararafa confederation 
or even an empire. The study further suggested that the word Jukun is derived from 
“Apa Jukun” which was translated to mean particular people or human kind. In this 
connection, what constituted Jukun people was a collection of several groups who 
were bound together not only by a particular language but as a result of shared socio-
political system organization. Jukun, was a generic concept which signified a 
particular grouping of people. 
The study also discusses the origin, migration and settlement of the Jukun 
people as a function of the character and nature of their social and political 
organization. It was contended that the Jukun people of Wukari Division were not 
indigineous to the present locations in Benue Valley but came in through several 
streams of migration. The main groups were identified as the Kilba and Kalam groups 
based on the pattern of their movements. The former group, which was regarded as 
the larger one, was said to have moved into the Chad Basin to Mandara, Marghi land 
and Kilba land, in present day Michika Local Government Area of Adamawa State. A 
dispersal might had occurred at this location, with some moving further South to 
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Shani and the Benue valley while others turned north ward to Ribadu, Biyri and Fika. 
It was said that the ruling aristocracy of Wukari probably belonged to this group.  
This Jukun, hitherto known as the Boli, arrived in the Benue valley; they 
subjugated the riverain people there, and through a process of social and political 
integration, a new composite community known as the Jukun emerged.  It is, 
therefore, the complexity in the composition of Jukun as composite groups of people 
that might have been responsible for the varieties of the traditions of origin, migration 
and settlement, which has given rise to speculations. 
More so, the study discusses the social and political organization of the Jukun 
people of Wukari Division and notes that the extended families were the basis of 
social organization among the Jukun of Wukari Division. These extended families, 
when they became genealogically related to each other, there existed a large form of 
social formation, which was known as kindred.  While in some of the Jukun 
communities, such as in the rural community of Jibu, a man’s kin is his mother’s 
relatives, his paternal relatives being of minor account. But among the urban Jibu and 
Wukari, the paternal relatives are more important. On the whole, it was observed that, 
the Jukun of Wukari Division did have recognition for both patrilineal and matrilineal 
principles, though in some instances, primacy was given to patrilineal, and in other 
matrilineal. In this regard, the Jukun as a whole had a bilateral method of reckoning 
descent which underscored the basis for social organization in Jukun communities in 
the pre-colonial era. 
Regarding the political system of the Jukun people of Wukari Division, there 
were major common features among the various Jukun groups that tended to create a 
sense of a similar political organization among the Jukun. In all the Jukun 
communities that constituted the Wukari Division, there were close association of 
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religion with politics to the extent that the two were fused together in terms of their 
functions and conduct. This explained why the monarchical system of government 
among the Jukun people was described as a theocracy, based on the conception that 
the king was the representative of the gods and the divinely appointed intermediary 
between them and the people. The social and political organization of the Jukun 
people of Wukari Division became an effective tool for the establishment of one of 
the greatest non-muslim polities in the Northern Nigeria in Pre-colonial times.  
 
7.2 Conclusion  
“A Study of the Social and Political Organization of the Jukun People of 
Wukari Division from C.1596 to 1960” is quite a rewarding study, taking cognizance 
of the challenges which would confront any one attempting to do a study on the long 
time past activities of Jukun people. This would basically bother on dearth of 
reference and credible materials. As such, so much reliance on oral traditions and 
comparative assessment was made, despite their obvious weaknesses. Yet there were 
certain available secondary sources and archival materials which were made handy 
and consulted.  
The study, based on the strength of available records, reveals that the social 
and political organization of the Jukun people of Wukari Division from C.1596-1960 
was elaborate, complex and highly effective in providing the Jukun people with such 
a latitude to have spread their influence over several groups in the Benue valley and 
even beyond. The pre-colonial social and political organization of the Jukun people 
consisted of priestly, civil, military, palace and women officials which were very 
effective in sustaining the Jukun political system that was reckoned to be the greatest 
non-muslim polity to have emerged in the Northern Nigerian area in pre-colonial 
times. 
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Another interesting feature of the Jukun social and political organization was 
its structural arrangement based on the overwhelming position of the Aku Uka and 
other structures that supported it. It was a heirachical arrangement with clearly 
defined functions. This did not only make the system of the Jukun effective in terms 
of internal administration, but enabled her to contain the threat from Chamba and Tiv. 
In a similar fashion, the Jukun form of social and political organization was equally 
effective in challenging the threats from the jihadists as part of the revolutionary 
movement of Sheikh Usman Danfodio in the 19
th
 century. That the Jukun social and 
political organization survived the Islamic revolutionary movement, as well as the 
encroaching threats of the Chamba and Tiv, is a clear testimony of its effectiveness as 
a tool for organization of the Jukun society. 
The social and political organization of the Jukun people shows striking 
similarities with many of the groups found towards north and northeast boundaries of 
the Jukun. These similarities could be attributed either to their claim of common 
origin or direct contact and interaction between them. Either of the cases may explain 
the similarity in the social and political organization of the various Jukun groups, and 
even their neighbours towards north and north-east. The prevalence of Jukun cults 
such as Kenjo and Yakukeje, Aku Uka’s influence, Jukun settlements and other form 
of social and political attributes amongst groups such as Kanuri, Maguzawa, Geomai, 
Sau of Borno, Zaria and even far away Egypt tend to support the Jukun tradition of 
either eastern or northern migration as against the linguistic factor which established 
that the Jukun belong to the Niger-Congo groups of languages whose homeland, 
proto-language and primary dispersal center all fall within the area of Nigeria. 
The above is further supported by the fact that the history of Nigerian people 
has featured many waves of human movements across the Sahara, which has never 
176 
 
been a complete barrier between the lands lying to the North and South of Sahara 
desert. Therefore, asides from the linguistic factor, similarity in certain aspects of the 
culture and religion of the Jukun and the Middle-East suggested a possible link 
between the Jukun and Egypt in particular. And since ancient Egypt has been ascribed 
with one of the earliest forms of civilization, it is logical for Jukun people to assume 
migration out of east or north. 
 At the moment, there are no substantial archaeological evidence available to 
clearly resolve the controvercial areas in the history of the Jukun people. Not until this 
is done, an examination of the social and political organization of the Jukun people 
leaves us with a better perspective in resolving the debate on areas of Jukun history 
that has generated controversy in recent times. The nature and character of the Jukun 
people as indicated in their social and political organization, by and large explained 
the level of influence and the political ascendency of Jukun in the Wukari Division in 
particular, and the Benue Valley in general. This position of the Jukun people in the 
area was altered with the coming of colonialism, and by 1960, the Jukun social and 
political organization became a victim of the Nigerian federal system that came with 
indedenpendence.  
 
7.3  Contribution to Knowledge 
From all indications, the study has contributed a useful quota to the existing 
body of knowledge on traditional social political organization of the Jukun people of 
Wukari Division from C.1596-1960, with particular focus on who the Jukun people 
are, where they came from, and how they came to be the kind of people they are 
today. This is against the backdrop of dearth of literature on Jukun history that has 
generated controvercy: 
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i. The study attests to the fact that social and political system of Jukun people of 
Wukari Division was undoubtedly the greatest non-muslim polity to have 
emerged within the Benue Valley in pre-colonial times. It consisted of 
priestly, civil, military, palace, women and a well ordered social form of 
organization that made it very effective, not only for internal administration 
but for containing external threats.  
ii. Also, the study has brought to fore the fact that the concept of Jukun people, 
when viewed from a perspective of the social and political organization of the 
people, was much generic as it is purpoted today.  The concept of Jukun 
people is a derivative of the Wapan compound word for Pa-Jukun which 
signifies people. But it is not all people that are Pa-Jukun. Jukun was the name 
given to the people of the Kwararafa State by the Hausa people. 
iii. In addition, the study has shown in clear terms that prior to contact with 
Europeans, the Jukun people evolved a sophisticated social and political 
system which was described as theocratic in nature. This was a clear case of 
indigeneous ingenuity of a people. It was the leadership structure of the Jukun 
people that supported the sustenance of the legendary Kwararafa State. 
iv. The study also reiterates the influence which the Jukun people exerted on the 
other groups within the Benue Valley region of Nigeria, particulary in the pre-
colonial era, as a function of the kind of social and political organization of the 
Jukun. This will help facilitate our understanding of the nature of inter-group 
relations amonst the groups in the Middle-Belt region prior and during the 
colonial period.   
v. Finally, it is imperative to assert that it is practically impossible to present a 
perfect research no matter the ingenuity of the researcher. Therefore, this 
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research will provide a platform for improvement on the subject matter and 
further research into some other aspects of Jukun history. 
In general, this study is a modest contribution to historiography of Jukun 
people of Kwararafa in Nigeria. 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
179 
 
BIBLIOGRAPHY 
I. PRIMARY SOURCES 
A. Oral Interview 
Name Age Occupation Place of 
Interview 
Date of interview 
HRM Dr. Shekarau A. 
Masa Ibi 
78 Aku Uka of Wukari Wukari 10
th
 October, 2014. 
HRH Mr. Garbosa 70 Gara of Donga Donga 17
th
 May, 2015 
Jubril Amfani 81 Retired Civil 
Servant/Member, Wukari 
Traditional Council 
Wukari 11
th
 September, 2014 
Danjuma Anyeze 69 Adviser to Aku-Uka Wukari 12
th
  Sept, 2014 
Bala Useni 41 Secretary Wukari 
Traditional Council 
Wukari 5
th
 July 2014 
Tsunji Adi 80 Uhwe Tsohon of Takum Takum 16
th
 Nov. 2013 
John Mamman 76 Retired Civil Servant Takum 16
th
 Nov. 2013 
Polycarp Eze 79 Retired Civil Servant Takum 16
th
 Nov. 2013 
Atiku Daniel 74 Farmer Takum 16
th
 Nov. 2013 
Philibus Joseph 62 Tii Gwankwe of mararaba Mararaba 17
th
 Nov, 2013 
Nuhu Akoga 55 Civil Servant Ibi 20
th
 Jan, 2013 
Timothy Philip 56 Secretary to Kona 
Traditional Council 
Kona 3
rd
 April, 2014 
Hosea Patrick 60 Secretary to Pindiga 
Traditional Council 
Pindiga 7
th
 April, 2014 
Focus Group Discusion 55 Aku Uka’s Palace Wukari 5
TH
 Nov, 2014 
180 
 
Alade James 70 Ake-ke of Ibi(Chief of 
Jukun Wanu) 
Ibi 17
th
 June, 2014 
Habu Sani Kona 68 Civil Servant Kona 10
th
 May, 2014 
Darius Bala 57 Civil Servant Kona 10
th
 May, 2014 
Ibrahim Philip 56 Civil Servant Kona 10
th
 May, 2014 
Miki Mallam 73 Farmer Kona 10
th
 May, 2014 
Elder Michael Vakkai 70 Civil Servant Donga 20
th
 June, 2015 
Chibi Zhema 98 House Wife Wukari 18
th
 Nov, 2015 
Elder Vincent 68 Member Pindiga 
Traditional Council 
Pindiga 7
th
 April, 2014 
Zaku Atoshi 78 Retired Civil Servant Wukari 20
th
 Dec, 2014 
Adi matsween 56 Civil Servant Wukari 19
th
 Oct, 2015 
Edward Aji Bauka 
 
76 Adiviser to the Aku Uka 
and Member Wukari 
Traditional Council 
Wukari 11
th
 April, 2015 
Ziken Angyu 71 Village Head of Akwana Akwana 18
th
 Jan. 2015 
Geoffrey Agbu 57 Farmer Wukari 22
nd
 August 2014 
Hikon Adda 70 Farmer Wukari 12
th
 December 2015 
Ashu Tsojon 73 Farmer Wukari 12
th
 December 2015 
Angytsokwa Agbu 68 Weaver Wukari 15
th
 December 2015 
Atsibi Wunubo 65 Housewife Wukari 15
th
 December 2015 
Mamman Tsokwa 62 Trader Wukari 17
th
 December 2015 
Diseh Joel 57 Civil Servant Donga 23
rd
 February 2013 
Haruna J. Asembo 77 Retired Civil Servant Donga 23
rd
 February 2013 
181 
 
Hosea U. Saleh 59 Civil Servant Donga 24
th
 February 2013 
Deji Ubandoma 55 Civil Servant Ibi 23
rd
 October 2013 
Kefas Hassan 60 Farmer Azara 21
st
 October, 2014 
Daniel Bitrus 68 Azara Traditional Council Azara 21
st
 October, 2014 
Bako Isa 62 Farmer Kuka 23
rd
 October, 2014 
Michael Bitrus 56 Business man Kuka 23
rd
 October, 2014 
Tsokwa Angyu 104 Kuvyi (Chief Priest of 
Wukari) 
Wukari 13
th
 February, 2013 
Aki Hikon 84 Abo Acio of Wukari Wukari 15
th
 February, 2014 
Tanko Adi Hikon 55 Civil Servant Wukari 15
th
 March, 2014 
Habu Umar 78 Miltary Officer(Rtd) Wukari 15
th
 November, 2014 
Mallam Danji Barau 64 Village Head of Matar 
Fada 
Wukar 10
th
 October, 2015 
Ibrahim Habu 57 Village Head of Suntai Donga 17
th
 October, 2015 
Danladi Shamaki 60 Farmer Donga 17
th
 October, 2015 
Luka Maman 58 Civil Servant Mararaba 18
th
 October, 2015 
Hosea Sale 71 Farmer Mararaba 18
th
 October, 2015 
Jonathan Tanko 63 Retired Civil Servant Suntai 19
th
 October, 2015 
Sule Tano 57 Farmer Rafin Kada 21
st
 October, 2015 
Sunday Obadiah 60 Business man Rafin Kada 21
st
 October, 2015 
Baba Philip 75 Farmer Rafin Kada 21
st
 October, 2015 
Manu Gani Awudu 79 Traditional Title Holder Wukari 13
th
 January, 2015 
Manu Magaji Maiyaki 59 Traditional Title Holder Wukari 11
th
 July, 2014 
Manu Idi Agbu 79 Late Abon-Achio Wukari 21
st
 August, 2012 
182 
 
Angyu Siman 61 Poitician Tsokundi 5
th
 July,2015 
Manasseh Agbu 63 Farmer Tsokundi 5
th
 July,2015 
Joshua Ishaya 74 Farmer Bye-Pye 7
th
 July,2015 
 
B. Archival Materials 
Best, W.O.H. NAK/SNP17/K2002. Mur Province, Jukun Custom. 
Field, J.O., “Report on the Development of Arts and Crafts in Awka Division” forwarded 
under cover of AW. 680/47 of 31-10-38 from D.O Awka to Senior Resident Onitsha 
Province. 
K2441/Vol.11:Jukon of the Awei District: Anthropological Notes. 
Keates, E.H.O., NAK/SNP17/K2241/Vol. 1. Muri Province, Wukari District: Notes on the 
Old Kingdom of Kwararafa, the Jukun tribe. 
NAK Annual Report 1948 Donga District Wukari Division. 
NAK, SNP 13/14,1932-33 Wukari Division Annual Report No.4 by Captain H.S. Bredel, 
D.O. 
NAK/22,834: Ibi Town (Wukari) Benue Province. Organization of. 
NAK/2441/Vol.11: Jukun of Donga-Takum: Anthropological Notes. 
NAK/510P/1917, Muri Province, Donga Division: Re-assessment Report. 
NAK/644P/1913, Muri Province, Ibi Division: Wase District Assessment Report. 
NAK/SNP/17/K.2221:Extract from Ibi Division Quarterly Report, June 1918, by Freemantle. 
NAK/SNP17/K3124. Muri Province, Jukuns of Wukari, Historical and Anthropological 
notes. 
NAK/SNP17/K7676. Jukun Speaking Peoples of Nigeria. 
NPS/24678: Donga District, Wukari Division, Benue Province: Intelligence Report by Mr. K. 
Dewar. 
Palmer, H.R., NAK/SNP17/K2441/Vol. 1. Muri Province, Notes on Kwararafa and Jukun. 
SNP 10/1/310P/1913, Annual Report No. 81 on Muri Province. 
 
 
183 
 
2. SECONDARY SOURCES 
A. Published Books 
Abiola E.O., A Textbook of West African History: AD 1000 to the Present Day. Omolaye 
Standard Press and Bookshop, Jos. 1978. 
Abubakar S., Peoples of Upper Benue and the Bauchi Plateau Before 1800, in O. Ikime (ed), 
Groundwork of Nigerian History. Heinemann Educational Books Plc, Nigeria, 1980. 
Adamu, A, D, The Jukun and Their Kings, Jos, Plateau Publishing Company. 
Afigbo, A.E.  “Oral traditions and Historical explanations: A case study from Central 
Southern Nigeria” in N.C. Ejituwu (ed.) The Multi-Disciplinary Approach to African 
History: Essays in Honour of E.J. Alagoa. University of Port Harcourt Press, 1998. 
Afigbo, A.E. “Igboland before 1800”, in Obaro E. (ed) Groundwork of Nigerian History (ed) 
Obaro E. Nigeria, Heinemann Educational books, 1980. 
Akoga, N.B. Apa-Jukun History in the Benue Valley; A Portrait of Socio-Political History of 
Ibi from the 19
th
 to 20
th
 centuries, Makurdi, Oracle business Ltd, 2012. 
Alagoa, E.J. “People of the Cross River Valley and the Eastern Niger Delta,” in Obaro E. 
(ed) Groundwork of Nigerian history, Nigeria: Heinemann Educational books, 1980. 
Anyeze, D.A. Issues in Jukun-Tiv Conflict: Land, History and Politics.Jos Nigeria. 
Atoshi, G.A, The Story of the Jukun/Tiv Crisis: Why and How they Happened, Wukari, 
Amune Press, 1992. 
Crampton, E.P.T. Christianity in Northern Nigeria. Bukuru ACTS, 2004. 
Dinsley, S. and Leger, R., Language and Migration: The Impact of the Jukun on Chadic 
Speaking Groups in the Benue-Gongola Basin: in Berichte des 
Sonderforschungsbereichs 286, Band 3, Frankfurt. 1996. 
East, R.M., The Geography Behind History, London, 1965. 
Edward, B.T. “Primitive Culture”, in Morton, H, F. Readings in cultural Anthropology, 
VOL.II, New York: Thomas Y Crowell Company, 1959. 
Elizabeth I., A History of Nigeria, Longman Nigeria, 1983. 
Grace A., Clock of Justice. Wukari: Amune Printing Press, 1983. 
Ikimi, O. “The Peoples and Kingdoms of the Delta Province”, in Obaro I. (ed) Groundwork 
of Nigerian History, Nigeria: Heinemann Educational books, 1980. 
Jacobs, C.C. “British Administrative in Tiv-Jukun Relations between 1900 and 1945”, in 
Mike O; John G. and Okpeh O. (eds) History Research and Methodology in Africa. 
Aboki Publisher, Makurdi, 2007. 
184 
 
Lamb, V. and Holmes, J., Nigerian Weaving. Lagos: The Shell Petroleum Development 
Company of Nigeria Ltd, 1980. 
Longkat, J.G, “Peoples of the South Western Foothills of the Jos Plateau and their 
Neighbours in the 20
th
 century”, in Akinwunmi, O, et tal (eds), Inter-Group Relations 
in Nigeria in the 19
th
 and 20
th
 centuries, Aboki Publishers, Makurdi, 2006. 
Meek, C.K., A Sudanese Kingdom: An Ethnographical Study of the Jukun-Speaking Peoples 
of Nigeria. Negro University Press, New York, 1969. 
Mgbe, S.U., The History of Kuteb and Its Neighbours of Southern Gongola State of Nigeria. 
Takum, P.66. 
Obafemi, A. “States and People of the Niger-Benue Confluence Aera”, in Obaro E. (ed) 
Groundwork of Nigerian History, Nigeria: Heinemann Educational books, 1980. 
Reuben, K.U. “Environments and peoples of Nigeria: A geographical introduction to the 
history of Nigeria”, in Obaro I. (ed) Groundwork of Nigerian History, Nigeria: 
Heinemann Educational books, 1980. 
Rodney, W., How Europe Underdeveloped Africa, Dar-es-salam: Tanzania Publishing House.  
Sambo G. Labarun Chamba da Al’amuransu, np, 1932. 
Sukuji, B., The History of Jukun and Kwararafa Kingdom. Kaduna, 1995. 
Tajfel, H. and Turner, J.C. “An Integrative theory of intergroup conflict”, in W.G. Austin and 
S. Worchel (Eds), The Social Psychology of Intergroup Relations. Monterey, C.A: 
Broos/Cole, 1979. 
 
B. Journals Articles/Memoirs 
Amfani, J et al, “Scourge of Tiv Infiltration in Taraba State”, Vanguard Magazine 23
rd
 
November, 2001. 
Jalingo Journal of Arts and Social Sciences (JJAS), Vol.1, No.1, 2009. 
Journal of Historical Society of Nigeria, December, 1970. 
Journal of Historical Society of Nigeria, Vol.10, No.3, December, 1980. 
Journal of the Historical Society of Nigeria, Special Edition, VOL.1, No.1, October, 2004. 
Maiduguri Journal of Historical Studies, Vol,1, 2003 
Palmer, H.R. Sudanese memoirs, vol. III Lagos,1927 
Relics of Kwararafa, Journal of Studies in Kwararafa History, Vol.11, No.2, February, 2003. 
 
 
 
185 
 
C.  Unpublished Works 
Abubakar S. Precolonial Government and Administration among the Jukun. University of 
Madugari Inaugural Lecture Series No. 38, 1986. 
Afigbo, A.E. Efik Origin and Migrations Reconsidered. Nigeria Magazine, 1965. 
Akombo, E.I, “Jukun-Tiv relations since 1950: A Case Study of Inter-group relations in 
Wukari Local Government Area of Taraba State”, Unpublished PhD Thesis, 
Department of History, University of Jos, 2005. 
Anyeze, D.A. The Need for Inter-Cultural Harmony in Nigeria: The Case of Jukun and their 
Neighbours. Paper Presented at the 2012 Cultural Day of Kwararafa University, 
Wukari, 2012. 
Arikpo, O.  Who are the Nigerians? Lugard Lectures, Lagos, 1958. 
Atohinko, T.A. “The Political Development of the Jukun Kingdom from Its Emergence to the 
Coming of Colonial Period” M.A Thesis, Dept of History UniJos. 
Barau, A. D, “The Economic of Rice Processing Industry in Wukari”, Unpublished M.sc 
Thesis, Department of Agricultural Sciences, Ahmadu Bello university, Zaria, 1979. 
Bello, Z. A, “History of Islam in Middle Benue Region: A Case Study of Wukari since 1884-
1960,” Unpublshed M.A Theses, Department of History Bayero University Kano, 
2000. 
Dada, A.O., “A History of Ijeroba Festival in Ikare Akoko”. Unpublished Long essay 
submitted to the Department of History and International Studies, Adekunle Ajasin 
University, Akungba Akoko. Ondo State. December, 2010. 
Erim, O.E.  The Early Foundations of the Kwararafa confederacy, 1331-1902. A paper 
presented at the 32
nd
 Congress of the HSN, in Jos, 1987. 
Faleye, O.A. “Revisiting the Debate on Indigenous Knowledge and African Development: 
Lessons from Ilorin Textile Cluster” in The African Symposium, Volume 13, No. 1, 
June, 2013. 
Hamman, M. “The Political Economy of the Middle Benue before the Jihad, 1500-1812”, 
Post Graduate Seminar series, History Department , Ahmadu Bello University, Zaria, 
27
th
 April, 1985. 
Hassan, E.L. and Akombo, E.T., “Ethnic Violence in Southern Taraba and Security 
Challenges in the North-East Region of Nigeria: The Case of the Tiv-Jukun and 
Kuteb-Chamba Conflicts”. An unpublished Conference Paper.  
Ika, M. G, “Kuteb- Jukun Relations in the Takum Area of Gongola State from c.1850-1960”, 
Unpublished M.A Thesis, Department of History Bayero University, Kano. 1983. 
Jacobs, C. C, “The genesis of the Tiv-Jukun hostility in the Benue Valley with special 
reference to the role of the British Policy from the time of the Royal Niger Company 
to the Second World War”. 
186 
 
Kay, W.  Indigenous Languages of the Niger-Benue Confluence Region:Their Classification 
and its Implication for Pre-History, A Paper presented at the Conference on 
Confluence Nigerians, Lokoja, 27th September, 1987. 
Nomhwange, B. O, Changing Patterns of Intergroup Relations in the Benue Valley: The 
Jukun and Tiv as a Case Study. University of Jos. 
D. Internet Sources 
Agbu, O, Colonial Rule, Indigenous Societies and the state,hh.diva 
portall.org/smash/get/diva:240625/Full Text02. 
Anderson, P., Passages from Antiquity to Feudalism. 
Attah, N.E, Nigerian Inter-group relations: emerging trends and 
challenges,ww.tantdfonline.com/dio/abs/10.1080/14725843.2011.530451. 
Boateng, E.A., A Political Geography of Africa. 1978. 
De Ste Croix, G.E.M., The Class Struggle in the Ancient Greek World: From the Archaic Age 
to the Arab Conquests. http://books.google.com/books. 25-05-2014. 
en.wikipedia.org/wiki/wukari-federation-chached. 
http://books.google.com/books.   25-05-2014. 
http://www.books.google.com. 
https://www.ipcc.ch/publications_and_data/ar4/wg2/en/ch9s9-6-2.html. 03-12-2015. 
Indigenous Knowledge System. 
Izuora, C., Reviving Nigeria’s Ailing Textile Industry. http://www.allafrica.com  
Miyah, S.E, Ethics of Violence in Nigeria,dspace.unijos.edu.ng/…/Ethics%20 of %20 
Violence Nigeria--- 
Owusu-Ansah, F. E., Mji, G.; African Indigenous Knowledge and Research. 
http://www.ajod.org. 
Tenuche, M.S, Inter-Ethnic Conflict and Violence in Ebiraland 
works.bepress.com/cgi/viewcontent.cgiarticle 1006&context. 
Ukoima, B, Unity in Diversity, ukoima.blogspot.com/p/unity-in-diversity.html-cached. 
Wukari Federation-wikipedia, the free encyclopedia. 
www.citypopulation.DE. 
www.kwenu.com/archive/tiv_caselmt-cached, The Tiv in the valley of the shadow of death. 
www.scrib.com/doc/56171770/Encyclopedia-of-Africa-History. 
To:  HOD, Department of History   From: Shishi Zhema     
 Benue State University, Makurdi    (BSU/HIS/PHD/10/1462) 
 
Response to External Defence (Viva) Comment 
 
1. The new title as reflected is “A History of the social and political organization of the 
Jukun of Wukari division, C 1596 – 1960”. See page I. 
2.  Acknowledgements section should be tidy up. Done see Pp. 5-6. 
3. The abstract has been restructured to capture the core essence of the research. See page 9. 
4. The statement of problem has been reworked. See Pp. 3-5. 
5. The map has been included on p.9. 
6. The research methodology has been extensively reworked to capture the author’s 
experience in the field. See Pp. 11-13. 
7. The literature review has been reworked and covered the social and political organization 
of the Jukun people. See Pp.16 – 36. 
8. The social and political organization of the Jukun has been discussed to capture elements 
of change as recommended. See Pp.83-152. 
9. The portion on geneology has been reworked based on the recommendation of external 
examiner. See Pp.70-71. 
10. The narrative on precolonial Jukun history has been reworked as suggested by the 
external examiner. See p.82-112. 
11. Chapter five has been reworked based on external examiners suggestion. See Pp 82-115 
12. Chapter six has been reworked based on external examiners comment. See Pp 135-152 
13. The chapter on colonialism in Wukari Division has been restructured based on 
recommendation of the panel. See Pp.135-152. 
14. The conclusion has been reworked on page 173-175. 
15. The external examiner has been removed from the certification. P.ii. 
16. The work has been subjected to serious editing as recommended by the external 
examiner. See the entire work. 
17. The Best People theory has been properly applied as suggested. See Pp 35-3p 
